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Introduction 


Since the past few years, I have been focusing my attention on 
deciphering how spirituality-temporality relationship influences 
the tenets of secularism and political ethics, particularly in the 
context of Siksi. My interests have also been simultaneously 
directed towards examining textual sources on doctrinal concepts 
and social practices that delineate the modes of political expressions. 
While references on Miri-Piri domain and commentary on Sikh 
political history have been widely available, a significant constraint 
that I have faced during my journey has been that of dearth of 
scholarly material that aids in acquiring intellectual understanding 
of temporal and political structures of Sikh world view. The 
demands posed by my field of inquiry have led me towards 
discourses on the institution of Akal Takht which is the nucleus 
of political imagination of Sikhs. However, I was disappointed 
during this journey to discover a serious vacuum of theoretical 
cannons of Sikh engagement with subjects like Secularism, 
Nationalism, Political Ethics, Economy, Aesthetics, Sovereignty, 
Theory of Governance etc., that are vital in aiding the formulation 
of political world view. How then have the Sikhs been able to 
consider enunciating their political and social voice while the 
theoretical underpinnings on the subjects relating to Sikh world 
view and institution of Akal Takht have widely remained 
insufficient? This has been a perplexing question that has 
overwhelmed my imagination both prior to and since writing Aés/ 
Takbt: Revisiting Miri in Political Imagination in 2018. My interest in 
retrieving scholarly material from the pages of history and theory, 
favorably navigated me towards these essays that have remained 
buried in the archives of diverse sources. 

This is not to make any obnoxious claim that no other work 
on Akal Takht beyond this collection of essays provides intellectual 
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inputs or theoretical structures. Nevertheless, | do want to posit 
that many of the works in Sikh studies have either imagined the 
institution as an object of desire that can act like a political arm of 
Sikhs to reinstate political tractability into an academic discourse 
or have signaled towards a wider neglect of discussion on the Takht 
on scholarly platforms. Take for example = The Oxford Handbook of 
Sikh Studies. It contains a total of fifty-one essays by different 
scholars and eight specifically on institutional expressions but has 
none on the institution of Akal Takht. Although few authors in 
Punjab have aptly attempted to initiate theoretical discussions 
on Akal Takht, yet their works have remained displaced and 
imperceptible on intellectual platforms. This, I believe, is not 
because of any political displacement or ignoring of these works 
on academic platforms, but primarily owing to an intrinsic lack of 
fundamental conceptual foundations in these works, besides being 
deficient of systematic intellectual rigor required for a stimulating 
academic discourse. Therefore, as some of the scholars in this 
collection of essays have rightly lamented, the void in intellectual 
discourses on Akal Takht’s institutional significance has rendered 
“delusional” political accountability in Sikh politics leading to 
unsettled symmetrical understanding of conceptual backgrounds.’ 

Nevertheless, as we zoom out our attention to comprehend 
the broader discourse on duality between spirituality and 
temporality, it becomes increasingly evident that the relationship 
between the two domains has eluded scholars and philosophers 
since ages, many times leading to a need to initiate this discussion 
from ground zero. Therefore, understanding secularism has been 
an ongoing exercise in Western academia and its theorization has 
remained a “work in progress".since the renaissance period of 
Europe. The conventional understanding of secularism as 
“separation of state and religion”, proposed by scholars like Donald 
Eugene Smith, recognizes that “conception of secular state is 
derived from the liberal democratic tradition of the West”.? On the 
other hand, scholars like Jose Casanova highlight Christian 
theological roots of Western understanding of secularism. He notes, 
"Indeed, we must remind ourselves that “the secular" emerged first 
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as a particular Western Christian theological category, a category 
that not only served to organize the particular social formation of 
Western Christendom but also very much structured thereafter the 
dynamics of how to transform or free oneself from such a system. 
Eventually, however, as a result of this particular historical process 
of secularization, “the secular” has become the dominant category 
that serves to structure and delimit, legally, philosophically, 
scientifically and politically, the nature and the boundaries of 
religion”. 

In due course, the secular-religious discourse has also gained 
traction in non-Western academia especially after the domain of 
post-colonial and subaltern studies has invigorated the expansion 
of cultural studies.‘ Moreover, with rising of newer modes of 
theorizing secularism, a strict dichotomy between religion and 
politics that demarcates the public and private domain has become 
increasingly contestable amongst the scholarship of our age. 
Besides, the surge in religious polarization in political circles has 
produced an urge to think differently about the relationship 
between religion and politics that continues to remain divisively 
unsettled. Alternative possibilities that can offset the emergence of 
radical religious tensions across the globe have overtly challenged 
many classical secularists who have propounded that the panacea 
against religious polarization is in maintaining a strict separation 
between religion and politics. The onus to settle such tensions also 
lies on religious scholars compelling them to explore productive 
philosophical underpinnings for abating divisive political insanity 
However, the classical secular ideology that harbors a sense of 
antagonism with religion, in doing so, has exposed its underlying 
conceptual lacks. These lacks can perhaps be addressed by 
accounting for conceptual inputs from religious scholars and 
revisiting religious-temporal binary which can assist in 
unentangling complex social challenges of our age. Envisioning 
religion as a specter of politics has delimited the inherent capacity 
of the secular that now limps to repostulate its conceptual 
understanding. 

In many ways, this displacement of religion from the secular 


xii | HL uys on Akal Takht 


domain has been instrumental in reproducing the ideological divide 
that has led to the resurrection of religion in political spaces. As 
Talal Asad contests, "The secular theory of state toleration is based 
on these contradictory foundations: on the one hand elite liberal 
clarity seeks to contain religious passion, on the other hand 
democratic numbers allow majorities to dominate minorities even 
if both are religiously formed".* He further notes, “The space that 
religion may properly occupy in society has to be continually 
redefined by the law because the reproduction of secular life within 
and beyond the nation-state continually affects the discursive 
clarity of that space”.* Following Talal's suggestion of “continual 
redefinition of space of religion", I contest for reclaiming this space 
of religion through a discursive 'rational discourse' in secular 
understanding. This would become possible through exploration of 
religion's natural binding force that flows fluidly across plural 
traditions and by dismantling its ‘reinstalled version’ as a solid 
ideological entity that in present political context is behooving to 
become historically implacable on political grounds. This would 
also require intellectual attention in academic discourses to 
extricate itself of available frameworks that place religion as an 
excess social entity disavowed as an antithesis to modernity. 
However, as I delve further into examining the relationship 
between the religion and a strictly secular domain, it is vital to draw 
upon the conceptual rubrics that underpin the nature of state and 
its relationship with power. To draw the background in which 
a secular form of state becomes conceivable, it is imperative to 
consider the plausibility of the idea of sovereign state that can 
displace all other agencies of power, including religion. Postulating 
the idea of sovereign state, renaissance philosopher Thomas 
Hobbes in his famous work Leviathan posits to emphasize the 
absolute authority of the sovereign to be superior both in reason 
and power. He notes, “This is the generation of that great 
LEVIATHAN, or rather (to speak more reverently), of that Mortal! 
God, to which we owe under the Immortall God, our peace and 
defence. For by this Authoritie, given him by every particular man 
in the Common-Wealth, he hath the use of so much Power and 
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Strength conferred on him, that by terror thereof, he is inabled to 
forme the wills of them all to Peace at home, and mutuall ayd 
against their enemies abroad." Therefore, Hobbes advocated for 
one strong sovereign authority to whom all subjects cede some of 
the rights who would then make decisions on their behalf, 
exercising the power of authority vested in the sovereign 
superseding individual wills. He continues to add, “And in him 
consisteth the Essence of Common-wealth; which (to define it,) is 
One Person, of whose Acts a great Magnitude, by mutuall Covenants one with 
another, have made themselves everyone the Author, to the end he may use the strength 
and means of them all, as he shall think expedient, for their Peace and Common 
Defence"* Hobbes, therefore, did not advocate for any division or 
separation of power, absolving the accountability of the great 
Leviathan (a symbolic sea Monster) towards his own subjects as his 
authority is derived from the surrender of one’s own power to the 
sovereign. 

For Hobbes, individuals are driven by desires and not by any 
spiritual and moral ends. Although, it is not sinful to have desires 
and passions, these must be regulated and forbidden by the laws 
that are agreed upon. Nevertheless, the Sovereign should remain 
immune from subjugation to his own laws and therefore enjoy an 
unbounded authority over his subjects. Fostering the covenants 
supporting the formation of such sovereign, he notes, “I Authorise 
and give up Right of Governing my selfe, to this man, or to this Assembly of men, 
on this condition, that thou give up thy Right to him, and Authorise all bis Actions 
in like manner..And he that carryeth this person, is called 
SOVERAIGNE, and said to have Soveraigne Power, and everyone 
besides, his SUBJECT.” Continuing his line of argument, liberty, 
according to Hobbes, is by default deemed to represent the liberty 
of the commonwealth and not of an individual subject. A common 
man must surrender his personal liberty to the commonwealth, 
allowing it to act against the very subject that had foregone his 
own liberty to uphold the constitution of commonwealth. A 
commonwealth thus formed is contractual social necessity, an act 
of power. The idea of absolute individual liberty is therefore a 
deception, according to Hobbes, as he notes, “But it is an easy thing, 
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for men to be deceived, by the specious name of Libertie; and for 
want of judgement to distinguish, mistake that for their Private 
Inheritance, and Birth Right, which is the right of the Publique 
only,” 

For Hobbes, conceiving more than one sovereign is not only 
just impractical but also philosophically impossible. He extends 
this idea to further explore Church-State relationship, that he 
addresses as Temporall and Ghostly domains to suggest that only one 
of the domains can exist as a Sovereign and other as subordinate. 
He believes in case both domains are considered sovereign, it would 
result into ‘Civil warre and Dissolution’. However, since the civil 
authority is more visible in the light of natural reason, he implies 
to suggest its precedence over the darkness of Ghostly power. He 
notes, “For seeing the Ghostly Power challengeth the Right to declare 
what is Sinne it challengeth by consequence to declare what is Law, 
(Sinne being nothing but the transgression of the Law;) and again, 
the Civil Power challenging to declare what is Law; every Subject 
must obey two Masters, who both will have their Commands be 
observed as Law; which is impossible... When therefore these two 
Powers oppose one another, the Common-wealth cannot but be 
in great danger of Civil Warre, and Dissolution. For the Gini 
Authority being more visible, and standing in cleerer light of 
natural reason, cannot choose but draw to it in all times a very 
considerable part of the people: And the Spiritual, though it stand 
in the darkness of Schoole distinctions, and hard words; yet because 
the fear of Darkness and Ghosts, is greater than other fears...”." 

Hobbes further suggests that the sovereign authority of the 
state represents precedence of collective will over an individual will. 
This consideration delineates a boundary between public and 
private lives of subjects. Modulating a disconnection between 
spiritual and temporal world constituted by a mind/body or 
reason/passion dualism, is indeed the key to further undergird the 
conceptual validity of public/private dichotomy. Drawing upon 
the historical theocratic role of the church in Europe, religion and 
religious sensibilities are by default attributed to the domain of 
super-natural emotions and religious passions, while the secular 
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domain gets qualified as a realm of mature rational reason. In other 
words, a secular state that is constituted by collective will of its 
subjects, demarcates its public domain for deliverance of reason in 
matters of public interest, in preference to serving the private self- 
interests of individuals and their religions. 

Where does this leave us to conceptualize an: (un)settling 
Church-State relationship that is critical for imagining and 
reconfiguring the idea of a modern secular democratic state on one 
hand and to examine the possibility of a different way forward that 
perhaps can be offered from the institutional understanding of Akal 
Takht on the other? To answer this question, I would first like 
to examine available theoretical resources to conduct an 
epistemological inquiry in (re)defining spirituality-temporality 
relationship that can assist in rediscovering dominant ideological 
structures of secularism. This discourse has become particularly 
important after witnessing the rise of right-wing politics that 
extends its horizons from Asia to America and of-late has become 
rampant on the globe stage. A relevant offer is also available from 
the works of Chantal Mouffe to differentiate between ‘politics’ and 
‘the political’ central to examine what she calls, “the state of 
democratic politics in all the countries where right wing populism 
has made serious inroads"." And second, to answer the question, 
it would be imperative to rediscover the role of Akal Takht 
that becomes revealed from theoretical discussions on historical, 
symbolic, and political practices of Sikhs. But before I examine this 
further, let me step back to evaluate another precondition to assist 
in the qualification of this discussion. 


Routine Politics and the Political 


Drawing upon Chantal’s take on The Political as the domain ot 
power, conflict, and antagonism, it is essential to dehegemonize the 
domain of politics from the domineering modes of influence and 
control of its ‘routine’ modes of expression. (Here I would identity 
every day political struggles of raw power, questions of authoris 
and legitimacy etc., as forms of routine politics). This is not to deny 
any opportunity of historical openness to the domain of polities 
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or to say that the possibility of dialectical modes of political 
historicity does not exist, but to rather liberate the historical 
process from its frameworks of everyday power struggle that get 
delimited in its left versus right modes of bipolar politics. 
Therefore, The Political, as Chantal argues, would require giving 
expression to antagonism instead of relying copiously on 
consensual modes of political understanding. However, political 
antagonism cannot be drawn simply by “denouncing others” as “a 
powerful and easy way to obtain a high idea of one’s moral 
worth"," but by reconsidering the domain of politics distinct from 
routine tussles of authority directed towards a higher purpose of 
civilization considering the greater purpose of the being, world, and 
society in history and metaphysics. Conventional politics, on the 
contrary, emerges from such shortfalls of social constructions by 
overlooking the conceptual logic of social dialectics and ignoring 
political possibilities beyond narcissistic desires of political power. 
As Judith Butler tries to understand a relationship between the “I” 
(Self) and the “you” (World) in a different context, she observes that 
this relationship is “not necessitated by property or violence” but 
rather is constituted by “the struggles of anxiety and not by 
conviction".^ Grappling with the struggles of ‘Self-Other’ 
relationship produces the possibilities of rethinking and re- 
contextualizing ‘pressures of routine politics’ in The Political To 
provide a meaningful lens that reconstitutes The Political beyond 
operational contingencies, its contextualization has to be relocated 
in what I would call ‘ruptures in desires of power beyond 
ideological absolutizations’. 

To be able to see these ruptures as a reflection of desire for 
power, theoretical discourses on politics require to embrace deeper 
transformative dynamics of higher human consciousness that are 
left untouched as conceptual debris, demanding a visit to their 
creative contents for decoding the productive dimension of politics 
beyond the limitation of circumstantial conditions. The affirmation 
of certainty of historical progress has of late produced a demand 
to examine and include a formal structure of inherent traditions 
that allows for analyzing heterogeneous possibilities that can open 
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the channels of discussion beyond a bipolar mode of politicization 
This is not to covertly contest for religion's backdoor entry into 
the secular discourse, that has anyways initiated in many spaces 
with a shift towards a right-wing political power, but to reasonably 
argue for its legitimate front door entry, Drawing upon the 
potentialities of different modes of understanding politics as an 
exclusive function of public domain has not only pushed for 
religion’s rigid orthodoxic saturation in right wing politics but has 
also allowed for suffocating the rationality of religious sensibilities 
with grotesque conceptual understandings and therefore has 
ushered a highjacked sense of religiosity. Besides, this opening up 
requires us to rethink about the idea of a single sovereign and that 
of natural law in consonance with the higher or ethical essence 
of law beyond both secular political and inelastic religious 
dispositions. To put all this in a context, let me elaborate this with 
some concrete shades of political history of Punjab and Sikhs, that 
can provide the opportunity to think outside the available 
frameworks of politics and to tease out The Political from routine 
politics. 

It is perhaps no hidden secret that political distortions to 
conceptual framework of religious philosophy are indeed a trivial 
contingent feature of rigid orthodoxic traditions that allow 
obtaining political mileage through assertion of religious identity. 
Nevertheless, religious identity (or for that matter any form of 
identity), does not get fully realized in demarcation of inter- 
religious boundaries but is also constituted from ‘intra-religious’ 
closures of sub-identities. Religious identity is obtained by 
presetting inherent limitation over symbolic compositions of sub- 
constituents and replacing them with a Master symbolic narrative 
that overshadows any form of internal opposition. It allows routine 
politics to move back and forth between Master and constituent 
forms of identities with the historical unfolding of political process. 
Routine politics of Sikhs is no exception to this political theorem. 

Many scholars of Sikh history and culture have off and on 
highlighted complex dynamism of identity polities that persistently 
draws attention towards intertwining of Vi with constituents of 
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Punjabi cultural identity. The pattern of routine politics are 
broadly guided by alliances, patronages, and influences that offer 
a sense of protection from internal factionalism in Sikh politics. 
Sikhs have traditionally relied on factions and coalitions as a 
standard procedure to consolidate political power. Supporting her 
argument while identifying these patterns in modern political 
history of Sikhs, Joyce Pettigrew recalls its persistence since the 
Misl period. She notes, “It has been seen that the individual Sikh 
chieftains followed own interests and made offers of submission to, 
conspired with, or opposed those in power according to their own 
interests and ambitions. These arouse from their competition with 
other Sikh chiefs and the necessity to gain support and favour in 
case of defeat. The consequence was that internecine strife within 
the community persisted despite the ideal of united Khalsa. 
Throughout history the community has been broken into various 
political coalitions and never represented by any single political 
allegiance or alliance. Unwittingly, the effect of this pattern has 
always been that it has been pregnant with possibilities of guarding 
the community on all fronts or of betraying it on all fronts".5 
To present an account of a *united front' that Pettigrew hints 
towards, Sikh politicians make regular claims to underline a 
marriage between Sikhi and Politics which, as I shall examine 
further with scholarly inputs, is at odds with Sikh doctrines and 
religious philosophy. Together these factors have allowed Sikh 
politicians to reproduce routine narratives from both ends (of 
religion and culture) open allowing them to add political weight to 
either side for balancing political scale. The cultural rhetoric thus 
produced reverberates a powerful political expression that allows 
for covert conceptual distortions and for absorption of Sibi into 
the very domain of politics. Central to these calculations is also the 
authority spawned around charismatic personalities symbolized to 
captivate Sikh imagination. Organizing a systematic movement of 
political dominance over Sikbi, the political culture of Punjab 
recounts on assertion of Sikh identity culturally formulated by 
admixing Sikh with charisma of personalities along with other 
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cultural elements like that of Punjabi language, ethnicity, and folk 
subjectivity of Punjab. 

To contextualize the question of Sikh identity, let me draw 
upon Benedict Anderson’s understanding of identity as a reaction 
to self-estrangement of one’s personhood. He notes, “Out of this 
estrangement comes a conception of personhood, identity (yes, you 
and that naked baby are identical) which, because it cannot be 
‘remembered,’ must be narrated"." Anderson’s emphasis on 
narration of identity demonstrates its formulation and 
internalization through the continuity of its mechanical 
reproduction in political expressions. Short circuiting almost every 
aspect of political discourse to be reconfigured and approached as 
an attack on Sikh identity has traditionally allowed Sikh politics 
to gain access to a secular domain through agitational and 
oppositional form of its political expression. Presenting an account 
of Akali Dal’s politics during 1950’s, Paul R. Brass notes, “The 
strength and success of the Akali Dal have been based upon the 
quality of its leadership, upon its clever use of a variety of tactics 
while maintaining its sight on the relative fixed goal, and, most 
important, upon its resources in Sikh religious institutions and in 
Sikh community”. He further adds, “The Akali Dal has also 
benefited from its ability to pursue a variety of agitational and 
parliamentary tactics and the pursuit of its goal”. 

Tracing the history of agitational politics that Brass has 
pointed towards, it becomes implicit that routine Sikh politics 
has traditionally concentrated on stitching internal factionalism 
through agitational form of politics that has allowed to consolidate 
political power not only in secular state politics but also in religious 
institutions. It further implies that regardless of the kind of political 
issue, like that of official language concerns, territorial contentions 
of Punjab state with neighboring states, issues related to agricultural 
economy, conflicts related to distribution of river waters among 
states, or even problems of general administrative functions like 
distribution of subjects between the center and the state etc., almost 
every subject can be allowed to get routed through ith. 
Historically all these issues were campaigned and politically 


xx | Essays on Akal Takht 


narrated as an attack on Sikh identity or more assertively on Sikh 
existence and Sikh; especially after the modern democratic political 
system through electoral politics took a front stage. 

Further, in order to examine political distortions of 
conceptual framework in religious philosophy, it is vital to extract 
the processes causing internalization of normative cultural 
behaviors and traditions that help to unwind what Clifford Geertz 
calls “webs of culture”. Examining the “webs of culture” could help 
explain how social memory is formulated from perpetual social 
discourses producing and suturing deeper factions in ‘Sikh 
identity'. I must mention here that my purpose of understanding 
diverse patterns of Sikh politics is to differentiate and segregate 
socio-cultural strands that often get interwoven with Sikh identity 
and Sikbi. Nevertheless, I do not intend to prequalify the diverse 
modes of cultural expression of Sikhs as the ‘other’ to Sikh 
subjectivity. But I do wish to engage in the process to identify and 
underline those elements of culture that are in tension with Sikh 
doctrines. Therefore, for theoretical purposes, culture in traditional 
social framework of Sikhs can be classified into Spiritual and Tribal 
modes of its expression. While the Spiritual culture inspires the 
verticality of human values fostering /igher forms of being through 
pious human sensibilities, it is the Trba/ culture that produces 
narcissistic self-pride, fascination of power, and violent expressions 
and becomes intertwined with traditional ways of /ower modes of 
being in social psyche of Sikhs. These strands of culture, I propose, 
need closer attention and disentanglement through serious 
academic discourses in order to produce a lucid and ‘unblurred’ 
understanding of Sikh society. 

In certain ways, Sikh imagination gets socially and politically 
informed by amalgamation of /ribz/ cultural influences on Sikh 
psyche, which continue to haunt higher modes of Sikh being. 
Traditional social behaviors, both in Punjabi and Sikh society, are 
broadly formulated and internalized through oral transmission of 
cultural narratives embedded in artifacts of its materiality. These 
narratives stabilize an internalized sense of hybrid Sikh identity 
fusing culture and .Sikhi together in fluid exchange of social 
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transactions. Sharing common grounds of anthropological, 
historical, ethnic, and linguistic forms of identity within the Sikh 
society, has historically ‘blurred’ deeper understanding of scholars 
to produce a ‘uniform’ Sikh identity composed by galvanizing 
religion with collectively shared Punjabi culture.? How then has 
the sociological constitution of personal identity become decodable 
and accessible to draw lines of higher and lower modes of self- 
identity within the Sikh society? A palatable answer can be 
provided by exploring the role of caste as a homogeneous cultural 
factor grounded in genealogical inheritance that gets propagated 
through endogamous traditions within each caste group which 
becomes internalized and stabilized as lifeblood of social identity.” 

Reading through the forms of cultural factions within Sikh 
identity, Pettigrew notes, "The factionalism, I shall speak of, 
occurred within that section of the Sikh community which owned 
land and which was economically and politically dominant in 
rural areas, namely the Jats".? She further continues, “The Jats 
considered themselves to be *born Sikhs' and did not think other 
Sikhs deserved the title of sirdar".? Pettigrew's comments signal 
towards configuring the dormant ground beneath the surface of 
atomized appearances that produce elusive and confused depiction 
of Sikh politics. This dormant ground remains unavailable even to 
many Sikhs through its asymmetrical, unorganized, and segregated 
socio-political constructions, thereby necessitating to read Sikh 
history in its hidden corners. In a similar context commenting on 
Akali movement in early 1920's, W. P. Hares notes, *During the 
Akali agitation many thousands of Sikhs had been thrown into 
prison for their lawless behaviour, and in order to fill the ranks of 
the Akali Shahidi Jatthas or Bands of Martyrs, the Sikh leaders 
welcomed warmly anyone and everyone who would help their 
cause any way. Many thousands of Chwhras the outcaste farm 
laborers of the province joined them and adopting all outward 
marks of Sikhism were enrolled as the Mazhabi Sikhs. But when the 
Akalis had attained their object they had no further use for the 
Mazhabis and the latter returned to their villages, disappointed and 
disillusioned, to find themselves still treated as outcastes, forbidden 
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to draw water from the village wells, or to enter the Sikh temples, 
or to take any part in the social life of the Sikhs". Cultural and 
historical accounts, that I have also discussed elsewhere, outline a 
flux within Sikh identity and its consistent reformulation in the 
process of political mobilizations that converge on supposedly 
authentic political platforms of Sikhs and later get dispersed in 
everyday social praxis.” Paraphrasing the theoretical and historical 
accounts into a wider horizon of Sikh history reveals an underlying 
latent nexus between socially constructed caste identity, agitational 
politics, agrarian economy, ethnic cultural materiality, and 5;&//. 
In other words, interpreting an internal rhythm between these 
elements of routine politics or rather to reflect upon the modes of 
construction of collective political narrative demands a radical 
theorizauon on Sikh identity that becomes hybridized with 
ethnicity, agricultural economy, and caste formulations for 
exploring a trade-off between Sikh symbols and routine Sikh 
politics. 

Perhaps, the amalgamation of religious and cultural elements 
in Sikh identity become accessible through a self-understanding 
reckoning on a dual character of self-image. This dual image of self 
is a fine blend of merriment, cheerfulness, and a happy-go-lucky 
form of being on one hand, and a strong headed, rebellious, pseudo- 
heroic figure on the other. In order to reaffirm, internalize, and 
reproduce the consistencies in the formation of being, this dual 
image is widely circulated through the repetitive cultural rhetoric 
built through literary writings, folklore, mundane conversations, 
social pranks, and more recently in movies, music albums, and 
video songs. The underlying message drawn from these materials 
of culture production narrates a continuous fine-tuning between 
modernity and tradition that stabilizes hegemonic political 
structure, binding culture with Sikh identity. Anjali Gera Roy 
notes, “A large number of Bhangra songs, even those performed by 
hereditary mirasi singers posit Jats as their imagined subjects and 
their apparently innocuous nonsense lyrics invoke Jat pride and 
affirm Jat nationalism. The pervasive Jat imagery dominating 
Bhangra texts transforms Bhangra into a Jat song in which the 


Introduction | xxiii 


rusticity associated with Jats becomes a source of its appeal and the 
rustic Jat comes to embody Punjabi materiality and authenticity.”” 
Foregrounding her understanding on fissures within Sikh identity 
espoused with cultural subjectivity, Roy further posits her take 
based on Samuel Huntington’s ‘conflict of cultures’, noting, “While 
the Jats have conventionally imagined themselves as a separate 
group, their contemporary domination is traced back to Sant 
(Jarnail Singh) Bhindranwale’s privileging of Jat Sikhs over others 
to form an alternative power base to the Akali Dal, the bastion of 
upper class Sikhs. The emergence of a Jat consciousness has been 
visible since the 1970s with the Jat synechdochically serving as the 
signifier not only of Sikh but also of Punjabi identity.”*” 

The question of Sikh identity, as Roy informs, reaffirms the 
contrast within a dominant political narrative that views it as a 
homogeneous formulation on lines of religion. However, on closer 
reading the internal fissures within this identity based on caste, 
class, and sectarian differences come to fore leading to “thickening 
and intensification of boundaries and return of ‘the tribes’ which 
converge on primordial essences”. Nonetheless, the homogeneity 
within Sikh identity, is embraced among Sikhs widely through the 
‘modalities of historical trauma’, that beseeches a sense of anxiety, 
drawing upon the fear psychosis and the specter of the Osher 
primarily majoritarian Hindu fundamentalism, which is 
ineluctably resisted through agitational politics. As aptly pointed 
by Slavoj Zizek, “One becomes a full member of a community not 
simply by identifying with its explicit symbolic tradition, but when 
one also assumes the spectral dimension that sustains this tradition: 
the undead ghosts that haunt the living, the secret history of 
traumatic fantasies transmitted ‘between the line’, through its lacks 
and distortions.”” 

This is not to say that any inherent sense of association within 
the Panth (spiritual path of commonwealth) is only driven from a 
historical trauma, but to recall that the reference to trauma only 
for political alignment that is constantly brought fore to its limit 


* Parentheses mine. 
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for “integration of subjectivity into the symbolic order primarily 
to fantasize unbridled excessive enjoyment embodied in 
unconditional superego” is a highly potent political tactic within 
agitational politics of Sikhs.? Additionally, the agitational politics 
overwrites the internal socio-cultural fissures among Sikhs, forcing 
an expansion in inherent capacity to rethink S44 in terms of 
history and historical trauma. The social reality of caste and class 
divisions get conveniently backstaged with recollection of historical 
trauma providing resolutions and a temporary pause to the 
complex question of incoherence of Sikhi with caste. 

An unwarranted offshoot of agitational politics is its 
possibility to underwrite its own nihilism in historical expression 
informing of an internal self-contradiction. By investing aggressive 
energy on immediate concerns, the myopia of routine politics 
impedes a historical vision setting a stage for its traumatic fallout. 
For example, during 1960’s and 1970’s, the issue of river water 
distribution was a politically precarious one, since agriculture was 
the primary occupation of Sikhs. This along with another issue of 
re-demarcation of lingual territories with neighboring state of 
Haryana, and Himachal Pradesh, mobilized the Sikhs around the 
world to consider both as an attack on Sikh. Amidst these 
agitations, political demands were put forward through Anandpur 
Sahib resolution drafted by Shiromani Akali Dal in 1973 which 
were undercut by the Congress government of that time. Sikh 
politicians regularly called upon the institution of Akal Takht 
beseeching its central role in these agitations that many times took 
violent turns during 1980’s. However, in due course as the political 
tensions eased during 1990’s and later, most of the issues of those 
agitations remained unsettled and were gradually buried under the 
course of history. Many demands which were pursued during this 
age and were marred with immense bloodshed were eventually 
forfeited, if not completely abandoned, as political fallouts and were 
later retrieved only for hollow political sloganeering. Interestingly 
these issues continue to get overwhelming responses in Western 
spaces where activists and new leaders strive to carve out their own 
political spaces amongst the immigrant Sikh population by harping 
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on historical issues of Punjab's politics. The era of 1960 to 1980's 
gets drawn as a specter of unfortunate political trauma in Sikh 
memory, after which the political imagination of Sikhs in Punjab 
got readjusted by surrendering to nationalistic discourse of Indian 
nationalism propounded by a political alliance of Akali Dal with 
right with BJP (Bhartiya Janta Party) and its ideological mentor RSS 
(Rashtriya Sawayamsevak Sangh). As the dust settled, capitalistic 
attractions of the West stirred mass exodus of Sikhs from Punjab 
into the Western world. The Anandpur Sahib resolution was put 
in cold storage subsequently. Negligible references have been made 
to it since then. 

Meanwhile, particularly after 2005, the water table of Punjab 
started falling steeply at an alarming rate due to aggressive paddy 
cultivation. According to the Fifth Minor Irrigation Census report, 
Punjab became the leading state in the country with the maximum 
number of deep tube wells (a staggering 18.5% of the total number 
of deep tube wells in India).*! This caused serious apprehensions of 
an imminent ecological disaster consistently warned by experts 
from national and international bodies to urgently take measures 
to discourage paddy cultivation. However, no expediency on this 
issue was pursued by any social, religious, or political platforms of 
Sikhs. Despite this situation being clearly threatening to the 
economy, people’s lives, and future generations, war footage levels 
of measures to contain the looming ecological catastrophe have not 
been taken. The callousness in handling the same issue of waters 
of Punjab at two different levels of public mobilization, during 
1960-70’s and post 2005 informs the cultural and political 
mishandling in which Sikh! and Akal Takht were invoked or 
revoked for making political contestations.” 

On broader look, the political narrative conjures for erasing 
the line between Akal Takht and Sikh doctrines on one side and 
the institutional framework of the state on the other. In his article 
Akal Takht, Sukhbir Singh in this book notes, “On occasions when 
mankind treads the path of its self-radiance or power and as Akal 
Takht expresses its historical glory, authoritarian autocrats, who 
are the symbols of centralized (radiant) power, attempt to dislodge 
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the institutional significance of Akal Takht. Akal Takht strives to 
decentralize the radiant power of authoritarian autocrats amongst 
its subjects, which is not fondly acceptable to centralized system 
of governance"*.? Sukhbir argues to expound the political 
framework underwriting the institutional spirit of Akal Takht by 
forging Sikh doctrines with politics spawning a temptation to 
jusufy routine political demands through agitation as a way of 
expression of Sikh spirit. With his rhetorical commentary he 
forecloses the possibilities to imagine Akal Takht beyond the 
sphere of routine politics. In other words, the interplay between 
Sikh doctrines and political power foregrounds an understanding 
that urges to consider the tension with the state as central purpose 
rendering institutional meaning to Akal Takht. A sense of 
otherization with the state-prequalified as a symbol of tyranny- 
assists to constitute a unified Sikh (Khalsa) identity, beseeching 
Sikhs to stand tall collectively to enunciate truth to power. *Khalsa 
ji, at first we need to unify in harmony, then concentrate on the 
last message of the fifth Master. As the Khalsa consciousness gets 
united in one harmony, and as the one path becomes perceptible, 
radiant power is awaiting to be bestowed"**, he imploringly 
emphasizes. * Sukhbir's arguments reveal four typical political 
tactics. First, public attention gets diverted from failures of routine 
politics. Second, with no reference to socio-cultural identity 
constituted in everyday living experiences, Sukhbir's call silently 
asks for its deference for collective political expressions of Sikhs. 
This rhetoric allows a convenient political hijacking of Sikh 
subjectivity, covertly making an ironic suggestion that Sikh politics 
has no association with Sikh society even though in commonplace 
practices, politics is overwhelmed with socially demarcated caste 
electorates. Third, he does not qualify the ideological objective for 
which he calls for collective action. It appears he is broadly urging 
for Sikh unity against the state for unarticulated political reasons. 
And last, he does not clarify the constitutive nature of organizing 
and leading an agitation except for perhaps addressing the beck and 


* Translation and parentheses mine. 
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call of some unqualified political specter. Therefore, comments 
resemble a classic political narrative. The covertly implied layers 
of his appeal can be peeled by juxtaposing Paul R. Brass's and W.P. 
Hare's comments on routine modes of political expressions of 
Akali politics discussed above. 

Kapur Singh in his essay Navan (New) Takht in this book, 
points towards a similar kind of political embezzlement induced by 
intentionally formulating deceptive impressions of Sikh doctrines. 
This essay was written when Sikh politics was busy in pressing its 
political demands through agitations during 1960’s and amidst these 
agitations a demand for fifth Takht of Sikhs was politically raised. 
This fifth Takht was eventually established and inaugurated. He 
notes, “To the point I, as author of these sentences could 
understand, there is a difference between the strategy and (political) 
motive of this demand”*.** Analyzing the strategy he examines the 
way the demand for the Takht is put forward covertly through 
scriptural quotations and doctrinal guidance derived from quotes 
of from Guru Granth Sahib. However, questioning the political 
intentions, he notes, “What is the motive of this demand? The truth 
is that the underlying intention for this demand becomes exposed 
when we ascertain that the region of Majha (in Punjab) has Akal 
Takht and the region of Doaba has Takht Sri Kesgarh, and these 
regions have influence on these Takhts, which is an injustice to 
Malwa region. Therefore, another Takht must be established in 
Malwa"**,* Interestingly, since the inauguration of fifth Takht, 
most of the influential leaders of high political stature have been 
hailing from the Malwa region thereafter." 

Delving further into rethinking ethnic, cultural, and political 
conditions in which Sikh identity is (un)formulated not only defies 
our understanding of construction of collective political narratives, 
but also informs us of the dynamism in which cultural claims over 
social prestige are constituted from its elements, such as occupation 
of ‘farming’ or heroic images of martyrdom getting symbolically 
delineated to tribes of Punjab. This offers another way to think 
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about the process of routing routine agitational politics that 
concurrently negotiates a trade-off between social structures, 
occupation of farming, religious symbols, and political demands of 
situations. On deeper excavation of intricacies of raw power 
politics and understanding the cultural patterns that have 
historically fortified social identities amongst Sikhs, it is easily 
notable that the entity of a ‘farmer’ and the occupation of ‘farming’ 
are not empty signifiers constituted from a void of cultural 
understanding. The intertwining of farmer and occupation of 
farming with castes are at the very heart of constructing distinct 
social identities in Punjab that reverberates its presence in Sikh 
imagination. For example, explaining the functions of caste in 
Punjabi/Sikh Society, Sewa Singh Kalsi notes, “A caste hierarchy 
manifestly exists in Punjabi/Sikh society in which the land owning 
Jat Sikhs are at the top. As they control land, they are the focal 
point of village economic and political life"? Similarly, Surinder 
Singh Jodhka notes, “The jats, the dominant agrarian caste, have 
been particularly known for the pride they take in their rural 
identity".? Similar accounts of communal identities, as informed 
by Kalsi, Jodhka, and other scholars®, posit resurfacing of the 
repressed associations of political power with socially constituted 
caste structures. Of note is the reappearance of identities that are 
formulated, claimed, imagined, stabilized, and targeted, seeping 
deeper into the commonsense of the imagined communities 
through these culturally drawn claims. 

Postulates of identity claims associating ‘farmer’ and ‘farming’ 
to Jats render an unwarranted access to Punjabi culture that 
displaces alternative modes of claims over Punjabi and ultimately 
Sikh identity. While apart from Jats, agriculture in Punjab is 
practiced by diverse caste groups including Kamboj, Lubana, Saini, 
Rajput etc., yet the common cultural understandings posit farming 
primarily as a Jat profession, pre-conditioning Punjabi subjectivity 
to infer a default binding between Jat identity and farming, while 
stifling claim over farming by non-Jats. These cultural narratives 
makes it difficult to associate claims of farming identity with diverse 
communities of Sikhs, The identity thus constituted reinforces its 
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roots in social, cultural, and political understandings to establish a 
system of social hierarchy and its implied structures of power. It 
is rather noteworthy to mention that most landless farming 
communities including peasants and laborers are Dalit Sikhs and are 
rarely identified as ‘farmers’ in common cultural narrations. For 
generations these communities, colloquially known as Siris, have 
been associated with almost all functions of agricultural cultivation, 
from sowing to harvesting, but remaining devoid of ‘farmer’ 
identity. In other words, there is a systematic displacement of 
landless laborers, peasants, Dalits, and many other non-Jat castes 
from the category of farmers in popular cultural imagination. The 
set narrative resembles a quasi-feudal pattern, where profession of 
farming is politically identified with feudal lords and not with serfs. 
The normative political expression considers all issues relating to 
agricultural economy as a default assertion of Sikh identity and Sikh 
struggle, while majority of farmers and farmworkers are practically 
displaced to make any claims over the idea of farming in cultural 
narratives. The idea of farming is thus a political construct, an issue 
of power, sutured with Sikhi that allows for a political seize. 
Interestingly, the caste phenomenon circumvented through 
issues of agriculture and cultural narratives, propagating a sense of 
cultural heroism, has consistently haunted Sikh politics making a 
silent backdoor entry into routine power struggles. Building a 
narrative through available materials of culture, including the 
claims over farming and warriorship, produces thick web of 
thoughts and tradition that allow to organize a singular entity of 
power in the form of a Jat-Sikh. Following a similar logic in his 
description of A History of Sikh Misals, Bhagat Singh notes, “The Jat 
Sikhs were fighting arm of the community. By their tribal 
characteristics they were unamenable to a despotic rule, still more 
to a holistic foreign rule. They have always been nostalgically 
disposed towards their land and could never tolerate to part with 
it. When they were dispossessed of it and made to wander in the 
jungles or deserts it was very natural that they should try to come 
back to the lands which they and their ancestors had been 
ploughing for generations"." Striving for a fundamental unity of 


XXX | Essays on Akal Takht 


Sikhi, farming, and warriorship under the symbolic image of Jat, 
these forms of cultural expressions make potent components of 
cultural materiality that rejuvenates Sikh energy with its 
internalized sense of identity. In other words, the cultural discourse 
among Sikhs fosters stabilization of internal social convictions 
through traditionally established folk sensibilities, that allows for 
masking and unmasking of identities in wider socio-political 
discources.” 

Considering these mutations in identity politics, it is however 
deemed necessary in political circles to uphold an umbrella Sikh 
identity that provides shelter in situations of political fallouts, like 
a contingent measure, in case political emergencies become 
compelling to launch mass agitations. This unform Master Sikh 
identity renders a political role to glue the fractures of social 
identities, overshadowing diverse aspects of cultural life, and 
rendering a symbolic ground to imagine a majority-minority 
binary in national politics. It also allows for delineating a sense of 
historical resentment against an absolutist majoritarian state settled 
as an oppressor/dominant majority symbolized as a ‘colonizer 
other’ over the Sikh nationhood. However, internally within Sikhs, 
this conventional political narrative gets inverted upside down with 
the dynamics of distortions in social lives and predominant cultural 
practices. The ‘colonizer’ and ‘colonized’ get redefined based on the 
caste and power politics, rupturing the rationality of one 
nationhood.” 

In light of the multitudinous nature of factors above, it 
appears that the discursive formation of identity accessible from the 
occupation of farming, genealogical inheritance of castes, and 
traditional ethos of Punjabi culture render a structure of power that 
becomes operational through oppositional form of routine Sikh 
politics. The inevitable enigma produced from the discussion is the 
definition of “The Political’ that infallibly remains elusive in 
theoretical enunciations of scholarly discourses. Sikh subjectivity 
continues to ride on two boats of self-identity = Sikh and Caste, 
that constitute a constant production of history and historical 
imagination, enabling its formulation as objects of desire on 
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conditional basis. This allows Sikh psyche to flip different hats of 
identity that can render a politically intelligible and socially 
domineering discourse of power consolidation. This flipping also 
allows to obscure the inherent failure of agitational Sikh politics 
that short-circuits the conception of Miri alluding it to get mortified 
as an (un)realized recourse of political action which can become 
expressible in diverse ways. While imploring to overcome these 
routine political strategies, let me now switch to reincorporate the 
debate espousing for defining “The Political’ in a fully demarcated 
theoretical discussion. 


Understanding The Political in Indian and Western 
theory of Governance 


To delve further into the subject, it is vital to expand the 
canvas of our inquiry and explore the traditional Indian 
understanding on spirituality-temporality relationship. Ananda K 
Coomaraswamy in his book, Spiritual Authority and Temporal Power in 
the Indian Theory of Government, gleans diverse philosophical resources 
to inquire into spirituality-temporality relationship in traditional 
Indian understanding. Drawing insights from scriptural and 
philosophical texts like Rigveda, Bhagavad Gita, Upanishadas, 
Brahma-Sutras, Jatakas, Nikayas etc., he infers a sense of marriage 
between the sacred and temporal dimensions of human life in 
Indian theory of governance. He notes, “Peace and prosperity, and 
fullness, of life in every sense of the words, are the fruit of the 
“marriage” of the Temporal Power to the Spiritual Authority, just 
as they must be of the marriage of the “woman” to the “man” on 
whatever level of reference”. Taking reference from Rig Veda 
(RV), he further discusses the modes in which this act of marriage 
between purohita (sacred authority), and the king (or sovereign 
authority) is solemnized thereby manifesting the sacred tie between 
spirituality-temporality in political praxis. “The “marriage” of the 
purohita (Saptagu, Brhaspati) to the king is referred to in RV X.47.1- 
"We have taken thee by the right hand", ...".5 Further the purohita 
is the ‘knower’ representing the intellect, while the king is the ‘doer’ 
or executioner, representing the “voice of the intellect”. The king 
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functions by his decree and authority to execute Dharma or the law 
of the divine and thus accepts the purohita as his bridegroom, “It 
is not with his hands but by his fiat or edicts that the king works. 
He is the "voice" that gives effect to the purposes of the spiritual 
authority, and thus does the will of God on earth”."* Therefore, “the 
king's “divinity” is not “his own", not “this man's who sits upon 
the throne, but that of the principle that over rules him and of 
which he is, not the reality, but the living image, instrument and 
puppet”. ” 

Underscoring the astrophysical reading of relationship 
between the Sweendosiw and the Renum, Coomaraswamy examines 
the guiding principles of the conjugal relationship. In this 
relationship, the Regnum, he notes, “is not its own principle, but 
is controlled by another, the eternal law, the truth (dharma, satyam), 
“the kingship of the kingship""." The marriage renders a stable 
framework of metaphysical coherence and meanings revealing an 
intelligible contextualization that demands an accountability from 
temporal authority and to avoid any negligence over its subjects. 
This renders a harmonious cooperation and prosperity of the 
society achieving homeostasis status within the society. “Among 
the synergies to which we referred it is, then, that of sky and earth 
(dyavaprthivi), the universal parents upon whose harmonious 
cooperation the prosperity and the fertility of the universe depend, 
that is chiefly taken to be the norm and archetype of all marriage, 
so that in the marriage rite the man addresses the woman in the 
words: “I am He, thou art She, I am Harmony, thou the Words; 
Iam sky, thou art Earth, Let us, twain here become one; let us bring 
forth off spring" "." 

Examining traditional philosophical texts through deeper 
investigations, Coomaraswamy highlights the constitutive purpose 
of the marriage to ward off death and famine that symbolize the 
fall of the state or temporal power. The symbolic structuring of 
marriage entails for sacrifice by the King (temporal power) to 
spiritual authority of the Brahmin (spirituality) and thereby ensures 
the prosperity of the kingdom. He contests, "It is by means of the 
divine marriage and the sacrifice that death is averted from the 
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kingdom”. Traditional Indian philosophy further warns of 
dreadful consequences in case the marriage between the spirituality 
and temporality turns into a divorce. The marriage postulates a 
demand to ascertain political accountability that could usher a sense 
of disillusionment and tyranny in case it ends into an annulment. 
“It is, indeed, already apparent that “what we call our civilization 
is but a murderous machine with no conscience and no ideals”. 
(G. La Piana in Harvard Divinity School Bulletin, XXXVIL27). Such is 
the final consequence of the divorce of the Temporal Power 
from the Spiritual Authority, Might from Right, Action from 
Contemplation”. 

While at its surface this argument may signal towards a 
subjugation of the temporal power (represented by the feminine 
subject of marriage) by the spiritual authority (represented by the 
masculine subject), yet the scale of the debate of this relationship 
is not fully demarcated by the metaphysical connotations attached 
to the marriage of bride and groom. Rather it further enumerates 
the connotations of the marriage as a temporal action that becomes 
further legible in ontological formations of being. This requires 
elaborating the possibility of self-determination of man as a 
conjugation of a spiritual body and political society, who represents 
the “City of God”. “That man has two selves in a universal doctrine; 
these are respectively natural and supernatural, the one outer and 
active, the subject of passions, the other inner, contemplative and 
serene... That the inner and the outer man are the traces of two 
natures, sacerdotal and the royal, in divinis can be shown as follows: 
it is as the truth of or reality (satya) and as the untruth or unreality 
(anrta) that Brahma enters into these worlds nominally and 
phenomenally...".? Just as a child is driven by his desires, likings, 
and dislikings, so is his Will dependent on and subjugated by base 
human passions. Self-will of such subject is not free and 
continues to venture into self-perpetrated slavery. Therefore, 
Coomaraswamy postulates to consider the marriage between man’s 
inner self (sage) and outer self (king), to resolve the disparity 
between the two selves. He notes, “When this mystical union 
(atmamithunam) of inner and outer man has been consummated, 
when the two fires that halted one another (Taittiriya Aranyaka 
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V.2.4.1-2) have been made one (ekam bhavanti), in this affectionate, 
unanimous, and cooperative marriage, then it can be said that “This 
self offers itself” (atmanam samprayacchati) to that Self, and that Self 
to this self". 

Temporal governance seeks to relay the inner condition of 
self-governance, which in turn is informed by knowing one’s real 
self. “Thus the first and last of all man's needs is to “know himself": 
the “science of self" (z/maridyaz) is the final term of all doctrine 
(Chandogya Upanisad IV. 14.1; Svet, Up. I. 16, etc)" ^* This, in other 
words, underscores the importance of self-governance to discharge 
the judicious and ethical functions of temporal governance. 
Reflecting upon the modes of being and its relationship with 
individual liberty provides the avenue for accountability of human 
desires and passions. Therefore, the true liberty is marked with the 
becoming of a thoughtful being. “To “do as one likes” is by no 
means synonymous with “liberty”, but much rather a subjugation 
to the “ruling passion" (/ndriydni) that one calls “one’s own””.® 

Coomaraswamy’s exegetical theorization appears to point 
towards a rather complex relationship of Indian theory of 
governance with the modern understanding of a secular state. The 
relationship is complex not simply because of the conceptual 
positions that are derived from traditional Indian resources on 
religion-temporal relationship, but, because the understanding of 
secularism has itself remained debatable and contestable in laying 
out church-state relationship. As we move our attention from 
Western conceptual understanding of ‘secularism’ towards Indian 
theory of governance, the debate on (post)modern epistemic and 
political concepts enter its grey area. On one end scholars like D.E. 
Smith, Rupert Emerson and Rajiv Bhargav debate for a classical 
understanding of secularism arguing for complete separation 
between the temporality (state) and spirituality (church), on the 
other scholars and philosophers like Craig Calhoun, Ashis Nandy 

and Jiirgen Habermas etc., grapple with accepting morally high 
values of “living faith” in academic discourses. Therefore, the 
debates on duality and antagonism between the immanent world 
and the transcendental world have come long way to our present 
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modes. Considering the possibility of imminent world as being 
devoid of religion and transcendental world as domain of religion, 
the demarcation of public-private domains with absence or 
presence of religion is inevitably contestable. 

Of late, as I mentioned earlier, scholars have also started 
challenging the neutrality of secular domain contesting that 
secularism allows for a backdoor entry of religion into the 
public domain through a majority-minority divide. With rising 
discordance spearheaded by right-wing politics around the globe, 
which is also an emerging threat to the global orders, scholars have 
started issuing a charge sheet against the failure of secular nations 
in addressing religious confrontations. For example in her book, 
Religious difference in a Secular Age: A Minority Report, Saba Mahmood, 
argues, “... the modern secular state is not simply a neutral arbiter 
of religious differences; it also produces and creates them”.” Saba 
contests that although, at its surface secular nations hold the 
responsibility to safeguard the rights of ‘minority’, but 
paradoxically these states contribute to accommodate the pressures 
of religious ‘majority’ at junctures of confrontation that acquire 
considerable public attention. She notes, *..I have argued that 
secularism as a statist project aims to make religious difference 
inconsequential to politics while at the same time embedding 
majoritarian religious norms in state institutions, laws, and 
practices. Secularity, in contrast, constitutes the epistemological 
and cultural ground on the basis of which religious claims can be 
authorized and validated”. 

It is rather critical to note that Saba's arguments get informed 
against the backdrop of plight of religious minorities in secular 
societies. Hers is an inadvertent scholarly response to the politics 
of polarization that is finding deeper resonance in shaping collective 
psychology of religious and racial communities of the world today. 
Reckoning on the failed political implementation of secularism in 
its true contextual spirit, the new political order that draws on 
politics of fear of minority to mobilize and control majority's 
subjectivity for electoral advantages, has also raised the demand to 
stimulate a critical empirical investigation on the idea of Secularism. 
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However, scholars like Saba and Talal Asad, who I have discussed 
earlier, have failed to recognize that the problem of secularism is 
indeed a dispute of *political implementation' of ideals of secularism 
and not of its ‘conceptual validity’. The plight of religious 
minorities in secular societies is not because the state, in principle, 
is required to remain equidistant for all religions, but because of 
a skewed engineering of public perceptions for maintaining 
electoral success among majorities. Secondly, these discourses defer 
the basic philosophical question that demands a discussion on 
relationship between temporality and spirituality modulating 
within human consciousness. The scope of these studies, in other 
words, is delimited by absence of deeper investigation into 
ontological questions of self-consciousness. Therefore, these studies 
are by and large silent in presenting alternatives to secular Ethics that 
can be thematized in political principles or to offer any 
metaphysical ground to an alternate ideology that can replace 
'secularism'. Lastly, the works of these scholars appear to not have 
focused on understanding the metaphysical ground of identity 
formation that make the idea of majority and minority palatable 
in wider public imagination. 

Arvind-Pal S Mandair in his book, Religion and Specter of the West, 
takes this discussion further from where Saba and Talal leave this 
discourse. His work is one of the rare Sikh accounts that has 
engaged with the subjects of Secularism and other elements related 
to theories of governance. He undertakes an interesting analysis of 
Hegelian philosophy, particularly his ontotheological matrix and 
the concept of Aufhebung to highlight the difference and progression 
of Religion and History among different races. Exposing the 
underlying conception of Hegelian classification of religions based 
on ontotheological diagram in which every religion was assigned 
a position considering its stage of rational development, Mandair 
renders an account of Hegel's classification and his suturing of 
religion with history that formulates religious identity. Mandair 
maintains that the world view thus constituted has an invisible 
relational center, that on the surface appears to be neutral, but 
internally had unlimited power of calculating and assigning 
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positions to various constituents (religions) on Hegel’s map. This 
provides a coherent structure to compare religions based on their 
history, theology, and their relative scores of rational progression, 
bumping into each other to postulate multiple origins of mankind 
based on their conception of God. Hegel’s diagram, according to 
Mandair, pointed towards a future of absolute rationality led by 
most advanced religion in the history of human race-Christianity.” 

While evaluating the possibility to resolve complex political 
problem ensued within implementation of Secularism, let me try 
to examine a few more productive dimensions before I delve into 
the Sikh understanding of temporal-spiritual relationship. Charles 
Taylor in his comprehensive work A Secular Age, probes into the 
process of secularization that involves the history and historicity 
of the emergence of a modern secular nation state informed by the 
historical events following the renaissance period in Europe. He 
examines the underpinnings of intellectual movement, shifts in the 
domains of arts and architecture, and the comprehensive political 
projects undertaken with the advent of humanism that posit to 
reorder societies by setting limits to participation of religion in 
temporal domain. Religion, in this historical discourse was 
reevaluated and believed to be responsible for taking society 
terribly astray from a rational discourse disabling human 
understanding of its natural capacity to rationally understand the 
world one lives in. Therefore, it was proposed that European 
societies needed to reconsider different possibilities by reflecting 
upon the rational discourse to determine a church-state relationship 
that was adequately functional as the world transformed itself from 
a system of medieval empires towards modern nations. This 
reordering fatefully decided the course of the erstwhile ‘enchanted 
world’ gradually reengineering and modulating its socio-political 
conditions leading to its disenchantment. Taylor notes, “So we 
disenchant the world; we reject the sacramentals; all the elements 
of “magic” in the old religion. They are not only useless, but 
blasphemous, because they are arrogating power to us, and hence 
“plucking” it away “from the glory of God's righteousness’. In 
other words, this reordering initiated with the age of humanism 
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that enabled a thought process to reject any goal of human life 
beyond human flourishing thereby truncated any allegiance 
beyond human flourishing, 

The advent of humanism led to a shift in (re)imagining world 
as an organized, self-contained, and complete entity in its given 
form. Resetting the relationship between the state and religion, led 
to imposition of external boundaries in religious sphere. The 
accountability of maintaining a public order, education, and 
economic flourishing was now considered essentially a state 
responsibility. Setting up of democratic institutions to deliver the 
idea of welfare state, self-governance, and equitable justice was 
essential for national consolidation. A good order of civility was 
propounded to be vital feature of modern society preferred over 
the good expression of piety. 

The emerging discourse on secularism in due course, 
expanded its horizon beyond church-state relations to unveil 
diverse possibilities within the public-private domains. It 
invariably melted into contextualization of a personalized sense of 
selfhood that further allowed for its foregrounding in the domain 
of cultural studies, nationalism, history and historicity of religions, 
construction of personal identities, and relation with power 
and ego. The initial demarcation of religion as a private affair 
underscored its significance as an idea insisting for an 
internalization of moral control. Meanwhile, the modes of return 
of religion in public domain has evoked cultural response in 
identity construction constituted to define the meaning of selfhood. 
This is a kind of ‘confluence’ between public domain of secular state 
and private sense of identity conjuring the involvement of power 
politics to become personalized. As the construction of selfhood 
through a personalized sense of identity becomes expressible in 
public domain, the ‘short-circuit’ of this confluence often flares up 
into violent clashes of identities, which are not primarily restricted 
to religious identities but are metamorphized into other forms of 
identities that rely on religion as ‘one of its’ ingredients. The 
expression of identity-based violence challenges the power of 
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secular state on one hand and reaffirms a deadlock between religious 
expressions on the other, 

However, at this stage, I would want to argue that the secular 
domain remains blind spotted to take note of these other forms of 
identities like regional, lingual, cultural, ideological, national, or 
genealogical etc, into its discourse, and this exposes its vulnerability 
to insufficiently handle the world order. The question of identity 
informs and nurtures ideological perceptions thereby fostering 
group solidarities. Elements of identity that get overlooked in 
secular theory of governance are fluidly exchanged, transformed, 
and negotiated with constant ideological transactions. However, 
one of the most resistant elements that remains consistent in 
identity construction is one drawn from the idea of an A priori self, 
that relies on the genealogical inheritance of the subject. Travelling 
through the blood line, the identity of one’s inheritance that 
Lakhvir Singh calls 'bio-power' in his article, Understanding the 
‘Conductive force’ in Sikh Praxis in this book, allows to conceive the idea 
of the race seeking to imagine one’s self as a community that 
requires personal sacrifice to establish a homogeneous society. This 
in Judith Butler’s words causes a “disorientation of desires” that 
would “consist of the fact that my own desire is never fully or 
exclusively my own, but that I am implicated in the sociality, if not 
the potential universality, of my desire in the very acts by which 
I seek to preserve and enhance my being"." ‘Enhancing of my 
being’ provides a potent plausibility in identity politics of our times 
accounting for radical interpretation of religion as my religion and 
therefore, my identity and my selfhood gets inadvertently 
identified through the idea of my race. This idea has gained traction 
in the recent expression of identities of our times. The traction of 
religion as a race gets enhanced with the bio power that gets 
contextualized in genealogical inheritance, while racism and 
racialization are increasingly getting appropriated to enjoy the 
political tensions often getting misinterpreted and misinformed as 
confrontation between religions, 

The dangers of personal identity driven from the idea of race 
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remain indeterminately ‘blind spotted’ in theorizing secularism. 
Therefore, this idea of race does not get properly conceptualized 
in Secular theory leading to its inability to underline the shift of 
the religious discourse from the domain of piety to that of power, 
ego, and selfhood. This as Mark Juergensmeyer notes is, “The irony 
of the modern idea of religion... (is) much narrower than that, 
consisting of the doctrines and communities that have been 
marginalized by the secularism and that in some cases seek 
revenge"*.? Adding on to Mark's observation, I would suggest that 
the idea of religion is not narrow through its secular definition, but 
also because the idea of secular is itself narrow enough to deal with 
diverse forms of social constructions. I shall briefly discuss this 
further, later in this introduction. 

Although, scholars propounding for liberal democratic values 
have overwhelmingly advocated for establishment of pluralistic 
societies open to a dynamic exchange between religions allowing 
for their cultural flourishing. But I believe this is perhaps an overly 
simplified idea that needs to be developed further to become 
politically palatable for socio-political constructions of our age. The 
idea of the race has dreadfully been drawn into basic human drives 
like the fear of self-loss, libidinal enjoyment in communal 
associations, desire to assert power and human will, drive to draw 
inner pleasure in demonizing the other to establish one’s self etc., 
getting buoyed to express a full scale dominance of raw emotions 
and passions that fortify a homogeneous uniformity in modern 
national imaginations. The senseless hate for the other, that Zizek 
discusses, has gone beyond any ideological reasoning leading to a 
strange kind of nihilation of value systems by “asserting the 
speculative identity of these ‘useless’ and ‘excessive’ outbursts of 
this violent immediacy, which displays nothing but a pure and 
naked (‘non-sublimated’) hatred of the Otherness, with the global 
reflexivization of society."? Therefore, the crisis of the age is not 
merely of its political nature, rather it is the crisis of the self, a void 
of self-alienation filled by drawing sadistic pleasure trying to 
reestablish one's own meaning through destruction of the Other 


* Parentheses mine. 
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that in ZiXek's terms is a propensity “of Id-Evil” . “Id-Evil thus 
stages the most elementary ‘short-circuit’, in the relationship of the 
subject to the primordially missing object- cause of his desire: what 
‘bothers’ us in the ‘other’ ( Jew, Japanese, African, Turk) is that 
he appears to entertain a privileged relationship to the object - the 
Other either possesses the object-treasure, having snatched it away 
from us (which is why we don’t have it), or he poses a threat to 
our possession of the object." 

To counter the mindless destruction of the Other, Zizek 
advocates for more active engagement of hatred with ‘counter 
hatred’, instead of a ‘passive’ alternative of pacifying hatred with 
tolerance. “The way to fight ethnic hatred effectively is not through 
its immediate counterpart, ethnic tolerance; on the contrary, what 
we need is eren more hatred, but the proper political hatred, the hatred 
directed at the common political enemy", he notes. This 
suggestion may be a valid political insinuation, but the net result 
provides only a substitute to defer basic passion of hatred with a 
counter force of same passion. In other words, countering passion 
with greater passion to implore a mutual respect of the Other may 
potentially provide deterrence to circuitous cycle of wasteful 
emotions, however, it does not render or even seek to render any 
resolution to this basic drive of antipathy of the other in any higher 
ideals of human life. The dialectical reading of the human passions 
where both the thesis and antithesis of extreme shades of same 
passion (instead of imploring a counter passion) harbor no pull to 
escape the currents and countercurrents of history into any higher 
metaphysics. This is where, I would suggest, lies the scope of 
revisiting the domain of politics to redefine The Political into meta- 
political debate on the theory of governance. 


Unwinding Marriage and Divorce in Political theories 
of Governance 


Before I go ahead, let us recollect the information and the 
perspective developed thus far. In this Introduction, I have firstly 
elaborated the eccentricity of routine politics, with particular 
reference of Sikh politics, that has created a demand to productively 
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grapple with the generative principles that define The Political (Miri 
in Sikh imagination). My arguments above point towards a 
tendency in routine Sikh politics that seeks to efface the 
demarcation between Politics and The Political, causing a deep 
confusion among Sikh masses to understand the doctrinal 
significance of Akal Takht and to conceptualize the relationship 
between temporality and spirituality. This subjective effacement of 
boundaries (between routine politics and the Political) helps to 
reconcile political practices that facilitate a hegemonic political 
control over Sikh subjectivity and allows for colonization of Sikh 
institutions by the political class of Sikhs. Through this specific 
study on Sikh politics that evokes the institution of Akal Takht, 
I have also tried to elaborate a continuous exchange between 
political and cultural currents that render a system of control and 
foster the dominance of tribal cultural power to prevail as a central 
force in Sikh politics. 

In the second step, I have delved into different theoretical 
discourses on relationship between the sacred and temporal 
domains of life. The Indian theory of governance, that I discussed 
above from the works of Ananda Coomaraswamy, espouses for a 
marriage between the temporal and the sacred dominions of life. 
This position embraces the demands to reinforce a system of 
accountability on temporal authority, foregrounding the 
possibility of course correction in political domain, in case the 
temporal authority fails to execute higher contemplation into 
political action. Therefore, translating this metaphysical 
relationship in his political praxis, the King or the head of the state 
is accountable to the Purohita, who, if required, regulates and 
corrects the working of the King to attain a state of shard from amyarüy. 

On close reading, three implied assumptions surface as being 
functional in this metaphysical equation, First, the duality between 
the temporal and spiritual domain underwrites the two shades of 
self; “the natural man and the divine man”. The temporal authority, 
represented by the natural man, is required to surrender to the 
spiritual authority, the divine man or sage, pointing towards a 
sacrificial rebirth of a divine being. This proposition sets a 
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hierarchical relationship between the two selves or two domains, 
that are represented in the King and the Purohita, who navigate the 
course of discursive temporal praxis. In case the marriage between 
the Purohita (symbol of wisdom) and the King (symbol of 
deliverance of wisdom) breaks apart, it leads to a dreadful 
breakdown of well-being of man and the kingdom (symbolized by 
draught and famine). Second, this conceptual ground offers to 
constitute a city of God, that in its temporal manifestation signals 
towards an unrealized higher project evolving into a metaphysical 
fantasy. The well-being of the state and its subjects necessarily 
demands the sacrifice of parochial human desires, essential to 
elevate natural being to a mindful being, for completing the loop 
of human life into a sage. The implied suggestion demands to 
consider the evolution of an ideal being, organizing the self of 
human subject in accordance with that of a sage, nevertheless, 
neglecting the participation of pulsating vibrance and creative 
expression of life in its unfolding and historicization. In other 
words, these suggestions, emphasize central teachings of Indian 
modes of governance that posit a transition from a hegemonic 
philosophic structure (dynamically renewed and recreated) towards 
an ideological structure, which is static, defended, and mortified to 
present an absolute idea of pure self and divine state or city of God. 
Third, the duality between the temporality and the spirituality gets 
resolved in their mystical unity incorporated in the blissful state 
of marriage. However, the sovereignty of the Purohita (the real 
sovereign) over the King (a Sovereign who is accountable to 
Purohita) silently signals towards an underlying binding of seat of 
power and authority with an idea of divine rights of inheritance. 
In temporal materiality both truth (of scriptures, morals, religion, 
and wisdom) and its meaning are silently inscribed to the very body 
of the authority that owns the definition of truth, which by default 
is the body of the Purohita. The historical unfolding of this body 
of authority leads to formidable usurping of power, pointing 
towards an implied understanding that the Purohita (who manifests 
man's sense of wisdom/power and reason) should remain an 
unpollutable historical entity within the temporal domain. 
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Purohita belongs to the realms beyond temporality and is therefore 
rendered with divine immunity such that any critical evaluation by 
the subjects lower to his spiritual stature and moral authority gets 
debilitated. This signals for embeddedness of a degree of racial 
purity of divine inheritance delving itself into a temporal and 
historical unfolding of divine rights with their respective 
incarnations into the Varna system. For absolute gratification of 
upholding the sovereignty of the king it is paramount to uphold 
the sovereignty of the Purohita. To do so the King is required to 
pay his dues as alms and sacrifice to the priest (Purohita). Quoting 
from Satapatha Brahmana, IX.3.3.15-16, Coomaraswamy notes, 
*For unless the king fulfills his primary function as patron of 
sacrifice (yajamāna) the circulation of the “shower of wealth (visor 
dhard), the limitless, inexhaustible food of the gods” that falls from 
the sky as rain and is returned from the earth to the sky is in smoke 
of the burnt-offering will be interrupted.” 

Therefore, against an anticipation of formidable state of a 
realized freedom of one’s inner self arising from an extraordinary 
fusion of metaphysics of spirituality and temporality, the theory 
of marriage between the two domains would rather lead to express 
an inexorable social structure manifested in racial inheritance. 
Besides, a critical contestation that is notable is the (in)direct 
positing of one sovereign authority in both spiritual and temporal 
domains - The Purohita. 

In contrast to this marriage between the spiritual authority 
and temporal power in the Indian theory of governance, there is 
a separation between the State and the Church in Western secular 
theory of governance, that I have, thirdly, argued above. 
Advocating for this separation D. E. Smith notes, “By the 
separation of church and state the coercive power of latter could 
not be used to enforce religious conformity... By refusing to 
identify the state with any particular religion, the equality of 
individual citizen and equal protection of all faiths are secured 
and confirmed”, The constitutive nature of this metaphysical 
separation between the church and the state reverberates widely in 
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the formation of a modern self-identity. Drawing upon the 
philosophical and historical discourse, Taylor highlights the 
"changes in self-understanding connected with wide range of 
practices", peculiar to Western civilizations, *that converged and 
reinforced each other to produce modern self-identity”. This 
preconditioning of modern self-identity, according to Taylor, also 
sets the undertone to surmise the boundary of religion within the 
secular domain as a private affair. A similar observation is made by 
Jose Casanova while problematizing the impact of secularization 
of societies. He notes, “The very category of secularization becomes 
deeply problematic once it is conceptualized in a Eurocentric way 
as a universal process of progressive human societal development 
from “belief” to “unbelief” and from traditional “religion” to 
modern “secularity””.” 

Attending closely to these inner and outer dynamics of 
secularism, there are four important lessons that can be drawn at 
this stage. First, as drawn from the works of different scholars, it 
can be safely inferred that idea of secularism is a Eurocentric 
Western construct seeking to produce a divide between the secular 
state and the religion that demarcates public-private spheres of life. 
Observing the conceptual logic that allows for this separation in 
western secularity, Taylor notes, “ the history of the term “secular” 
in the West is complex and ambiguous... from the foundation of 
this clear distinction between the immanent and the transcendent, 
there develops another dyad in which “secular” refers to the what 
pertains to a self-sufficient, immanent sphere and is contrasted 
with what relates to the transcendent realm (often identified as 
“religious”)...”secular refer to the institutions that we really require 
to live in “this world,” and “religious” or “ecclesial” refers to 
optional accessories, which often disturb the course of this-worldly 
life.””° 7 

Second, while the tension/binary/divorce between the 
secular and religious sphere did help in segregating the temporal and 
spiritual domains, it did however, delimit the role of religion in a 
secular state. Drawing upon the assumption that religion and 
religious sensibilities pose a threat to public order, the state as a 
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neutral arbitrator is allowed to mediate, authorize, and decide how 
and how much religion could be permitted in the public domain. 
The assumption of a self-proclaimed authority sutured to its public 
responsibility underwrites a conceptual logic for a secular state to 
render a system of control over religious sphere. Nonetheless, as 
the institutional framework of secular state seeks to establish an 
increasingly secular world view, it espouses to strip religion of its 
ability to produce rational meaning based on active reason. For 
example, taking note of an implicit background recommendation 
to students in social science research, Elizabeth Shakman Hurd 
notes, “They are taught to avoid religion, the domain of 
supernatural, superstitious, otherworldly, metaphysical and so 
forth. This encourages social scientists to approach religion either 
not at all or as a particular emotive (as opposed to secular rational, 
and universal) dimension of politics alongside others such as gender, 
caste, and (at times) nation"." In other words, an unarticulated 
access rendered within institutional setup of secular domain 
circuitously intervenes in the domain of religion and dictates its 
terms in the formation of Self. Secular theory, therefore, espouses 
to underpin one sovereign authority - The State. 

Third, reconsidering the theoretical logic of secularism, it is 
becoming implicit that perhaps the secular discourse concentrated 
heavily on domesticating religion in public space and went too far 
on defining the sphere of religion, while ignoring how capitalism 
and racial identities (that I shall discuss briefly in last point) took 
over the empty space left by religion in public domain. Therefore, 
although the specter of religion was repressed in the critical political 
discourses with the adoption of liberal-secular-democratic order, it 
was the specter of the capital that was left unbridled, leading to 
the concentration of excess power in (non)political sphere. *The 
spectral logic of capital" notes Zizek, “determines what goes in 
social reality”. He further notes, “This gap is palpable in the way 
modern economic situation of a country is considered to be good 
and stable by international financial experts, even when the great 
majority of its people have a lower standard of living than they 
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did before"," Reapproaching Zizek's observation from another 
direction points towards the uncanny progress of the capital 
unfolding in the emergence of a business tycoon Donald Trump as 
the President of the United States. His rise is also accompanied with 
a switch in mode of global politics turning out to become busier 
with diversionary tactics pitching ideologies, cultures, religions, 
regions, and workers against each other, to maintain a so-called 
‘public order’ demanded by “The Capital’, The ripple effect of a 
‘political-capital nexus’, symbolized in the rise of Trump and also 
observable in many post-political world economies, brought the 
traditionally political discourse on the future of secularism to a 
virtual halt, which was perhaps unconceivable a few years ago. The 
emerging dynamics have also imposed a serious challenge to 
teleological speculations that premised to conceive and resolve 
the history of capital in classical ‘Communism’ or more recent 
‘Globalization’. Simultaneously, the nexus has also forced its 
limits to the idea of welfare state propounding to denote that a 
welfare state often produces unproductive citizens. 

Not only has the changing political turf impacted the political 
order of our age, the undercurrent of the progress of capital has also 
rewritten the constitution of being, filling the abyss of religious 
piety with an infinite desire to pursue vertical socio-economic 
mobility. Embodying the idea of human dignity, it has produced 
an ontological drive to become economically productive member 
of the society and therefore, a dignified human. The capital, in such 
circumstances, is acting like a Master Signifier positioning its role 
in the domains of politics, constitution of being of a modern 
selfhood, and redefining the social relations and tensions in which 
one is bound to enact in temporal world. It is indeed time to reflect 
upon what has been left behind in defining the secular, which 
perhaps is not entirely sufficient in building un-religious societies 
and non-religious beings leaving human life at the uncanny political 
force of the Capital, 

As I delve into the fourth point, let me attempt to answer a 
question, What permits the emergence of diversionary polarizing 
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politics to become operational or rather successfully evolve in 
secular democratic nations across the globe? On questioning 
the fundamental misfunctioning of secularism that leads to a 
breakdown of democratic liberal order in political situations draws 
one’s attention towards the blind spot of ‘identity’, particularly 
racial identity based on genealogical inheritance, to become 
reactively active in political domain. Reaffirming the possibility to 
imagine majority-minority divide that facilitates electoral success, 
the identity politics has allowed for delineating ideological 
reification in politics and manipulation of (false) consciousnesses 
that have become expressible in public-political domains. Once 
again, this signals a weakness in investment of almost entire energy 
of secular polity to manage and tame the ‘unbridled nature of 
religion’, while letting loose on checking the formation and clash 
of other forms of identity that capitalizes on religion as an 
ideological apparatus usurped in raw power politics. The question 
of cultural, lingual, ethnic, and most significantly genealogical 
identity (in terms of races) is left ignored in theoretical discussions 
of the formation of the secular, leading scholars to question the 
fundamental validity of secularism as a political ideology. 

The discussion above has enabled me to ask another question 
at this stage. In wake of the fundamental issues in both a marriage 
between the temporal and spiritual authority leading to the 
absolute authority of Purohita and a divorce between the church 
and the state leading to rise in polarizing politics as a diversionary 
tactic (that can ward off critical review of a capitalist elite and 
manage to demonstrate the political power of capitalist state) - Is 
there a possibility of a third way that can harmoniously construct 
an alternative by leveraging productive shades of both systems of 
governance and reconstituting them to overcome their inherent 
flaws? Glossing over the concepts and practices developed thus far, 
I consider the possibility of reinventing the avenues of politics and 
the political that glean from the temporal-spiritual relationship in Sikh 
metaphysics. Revisiting a conceptual terrain to discuss Mir as the 
next alternative to define "The Political’, let me take a turn to 
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discuss the possibility of next encounter of Church-State 
relationship that can be drawn from Sikh doctrines. 


Akal Takht: Revisiting Miri in Political Imagination 
To examine spirituality-temporality relationship through the 

prism of Sikh doctrines, Sikh scholars have frequently relied on the 
following quote from Bachittar Natak of Dasam Granth. 

“Those of Baba (Nanak), and those of Babur, 

God Himself maketh them both. 

Know the former thus: as the King of Religion. 

Understand the latter thus: as the secular king. 

They who fail to render that, what is due to the (House of) Baba, 

The minions of Babur seize them and make exactions upon them. 

And inflict severe punishments upon such defaulters. 

In addition, their worldly goods and property are looted and taken 


away". 


Commenting on this quote in context of spirituality- 
temporality relationship, Kapur Singh notes, “The Guru does not 
assert that this perpetual dichotomy and antagonism of the Church 
and the State must be resolved, or even that it is capable of being 
resolved, by the suppression or subjugation of one by the other; 
rather he appears to recognize their eternal antagonism and 
character and in this antagonism sees the hope and glory of Man, 
the social and political context in which the Sikh way of life is 
practiced.” Kapur Singh is aptly arguing for considering the 
independent nature of the domains of spirituality and temporality 
that are symbolically referenced in the quote as Baba (representing 
the Church or spiritual domain) and Babur (representing the State 
or temporal domain). Besides, the word antagonism used here is not 
in the typical sense to reflect antipathy or hostility between the two 
domains that can tantamount to a sense of tension between Guru 
Granth (as representative of spirituality) and Guru Panth (as 
representative of temporality) in Sikh metaphysics.” I think Kapur 


* Translation Kapur Singh. 
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Singh is implying that the two domains are mutually exclusive and 
is simultaneously emphasizing that both domains are sovereign 
entities. However, as we note, after declaring the sovereign status 
of both Baba and Babur, the very next proclamation in the quote 
from Dasam Granth states, “God Himself maketh them both”. This 
proclamation is positing towards a common origin of spirituality 
and temporality in God to whom the two belong. Jasbir Singh 
Ahluwaila in his essay Sri Akal Takht: The Doctrinal and Historical 
Perspective (published in this book) carries the argument further and 
renders another plausible exegesis to the same quote. “Says Guru 
Gobind Singh: The spiritual State (the House of Baba Nanak) and 
the temporal State (symbolically referred to as the House of Babur) 
are both a priori institutions (as creations of God). Those who do 
not render unto the spiritual State what is due to it, that is, those 
who do not abide by their allegiance to God (and defying Him turn 
to the worldly State instead), suffer at the hands of the worldly State 
itself.”, he notes.” 

The arguments propounded by Kapur Singh and Ahluwalia 
present a mutually exclusive status of Spirituality and Temporality 
in Sikh metaphysics. Interestingly, the relationship between the 
Church and the State proposed by both scholars offers an 
uncommon (in)coherence both with the western secular (that 
demands a complete divorce between church and the state) and the 
Indian theory (advocating for marriage) of governance. However, 
is it possible to solicit both a marriage and a divorce 
simultaneously? Sikh doctrines, as argued by Singh and Ahluwalia, 
not only precisely points towards the possibility of such 
relationship by taking a third view leading to recognizing a 
sovereign status of the Church and the State, but also asking to 
consider the common origin of temporality and Spirituality in 
‘God’. This creative possibility enables the dialectics between the 
Church and the State to operate in material world synthesizing a 
higher ideal which Kapur Singh calls ‘hope and glory of Man’. 
Simultaneously, with God being the creator of both domains, the 
dialectical synthesis of history remains undefined in terms of its 
purpose and is devoid of any teleological or ideological thrust. 
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History in Sikh understanding is synthesized with creative nature 
as the Akal (timeless/eternal) form of history is touched upon 
being's action in history. Therefore, the human action is history 
is both historical and metahistorical in its formulation. Besides, 
recognition of dual sovereignty ruptures the absolutizing 
tendencies of One (ideological) Sovereign that would implore 
subjugation of one domain to the other - either of the Church/ 
Purohita/Spirituality to the State/King/Temporal power or vice- 
versa, 

So, how can the paradox of accepting the divorce of two 
sovereigns concurrently entail accepting their union in a marriage? 
To address this question especially considering the proclamation 
that God is the creator of the two domains, a clarification regarding 
the basis of the two domains is in order. Temporality, to my 
understanding, encompasses history and historicity of human 
experience and records ego’s action in time and space for temporal 
experiences are modes of expression of human will and worldly 
action. Spirituality, on the contrary is the domain of human 
consciousness and not of ego that is creative in its higher essence. 
It is the timeless nature of the human consciousness that intervenes 
in the flow of history rupturing its dialectical nature by releasing 
its Akal nature. It is an activity of mind beyond the bondages of 
time and space and therefore of what can be realized as pure 
thought.” 

With this elementary demarcation of temporality as a domain 
of human ego’s action in time and space and spirituality as an 
eternal experience of opening of consciousness, human realization 
can be divided into - “historical” and “meta-historical” realms. By 
“historical” realm I mean the domain of individual, social, and 
political praxis in our understanding of the world. The world as 
we know, is not an empty signifier or a collection of arbitrary mass 
dumped into history. Nor is it a teleological world directed towards 
a material/metaphysical purpose. Rather, it is an active domain 
with dynamic interaction of diverse forces that articulates history 
through interactions of selves and egos struggling for self- 
realization, Within the process of unfolding of history, rather 
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histories, diverse forms of universalities and particularities get 
synthesized, enumerating dynamic exchange of ids and egos that act 
and react with and within the world, producing historical, lingual, 
cultural, political, social, ethnic, and racial particularities. Perhaps, 
Ahluwalia’s signal of ‘suffering’ at the hands of the worldly state 
by rejecting any allegiance to a higher authority (God) entails to 
induce possibilities of clashes of egos and identities in different 
forms of historical action. While understanding historical realm, 
the duality between temporality and spirituality becomes 
demarcated with metaphysical boundaries expounding for their 
sovereign status. 

In other words, ‘the absolute’ produced in worldly experience 
by displacing the entity of God is liable to its self-erosion in 
temporal domain. Nevertheless, the historical consciousness, as 
Reinhart Koselleck notes is constituted both with “dynamicity” and 
“staticity” causing repeatability of experiences in the dynamic 
movement of its age. In his essays in Sediments of Time, he identifies 
the element of ‘repeatability of experiences’ which historians tend 
to seek as evidential proofs for empirically connecting the sequence 
of events. “Many structure of repeatability exist that reach far 
beyond a single generation, as well as beyond any form of 
generational succession that can be experienced firsthand, that is, 
where generations can communicate with each other face to face”, 
he notes.” Repeatability of experiences, as proposed by Koselleck, 
stimulate a replay of static elements of human nature like that of 
empathy, ego, piety, fear etc., that can indeed act on the surface of 
diverse forms of matter in history with different modes of self and 
collective expressions. Counting the objective core of facts in 
narrating events as they take place, elements of experience also 
recollect individual and social wills, desires, norms, behaviors, 
apprehensions, ambitions, ethos, and other elements of cultural 
subjectivity adding organicity to historical unfolding. This 
organicity is articulatable not only through listing of objective facts 
of history with different elements of experiences but can also be 
refreshed in human memory through fiction and poetry adding 
flesh and blood to pulsating form of history within one’s 
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consciousness. The idea of history that accumulates human 
experiences gets fostered with the telos of full realization of self- 
consciousness of man and society that often gets constituted with 
what Zizek calls “phantasmic filler" manifesting its ideological 
forms like that of communism, nationalism, humanism, etc. Sikh 
theory rejects any such historical closure, through the active role 
of double sovereignty in Guru Grantha and Guru Pantha in 
historical realm. In Sikh metaphysics this dual nature of history is 
dynamically acceptable in Miri — Pir domain that is instituted in 
Guru Pantha and Guru Grantha, both of which are sovereign 
entites. 

Further, the constitutive nature of one sovereign as has been 
advocated with the idea of Leviathan by Hobbes or of Purohita by 
Coomaraswamy, posits towards establishment of an absolute entity 
that is superior both in its power and its reason. The idea of one 
sovereign has been functional both in Indian and Western theory 
of political governance for a reasonable age in history. However, 
according to the Sikh doctrines, the ideal of one sovereign cannot 
become expressible through a historical being or a state institution, 
or even a metaphysical ideology which are all forms of temporal 
entities. The one sovereign is meta-historical and cannot be 
qualified with its historical capacity or material determinacy, its 
presence, or its *yes-ness". The one sovereign is elusive to human 
understanding because it is self-illuminative (Saibhanga). Therefore, 
the one sovereign is qualified through disqualification of its material 
attributes like that of fear (bhau) or envy (vair) or temporal 
manifestation of symbol (moorat), or that of life after death (junee). 
The absence of these attributes posits for non-materiality of the 
One being - God. Displacing God as the one sovereign entails 
human mind to establish a solid material (or metaphysical) entity 
that manifests the conceivable and material form of ‘the absolute’. 
Departing from the material absolute, the Sikh alternative is, 
nevertheless, an infinite superrational, not produced through 
lingual consciousness but creatively expressible with the opening 
of human intellect stimulating mind to reflect and relate with the 
unknown and indescribable realization in rational human 
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consciousness. Any form of materiality (physical or meta-physic a1) 
of this absolute in lingual consciousness would reaffirm the 
attestation of one's self-image. In Sikh doctrines, this attestation 15 
the root of being of a Manmukh (self-attested mind), an unrealized 
worldly being, a slave of desires, drives, and worldly passion 
Overcoming the sense of self-attestation, Sikh philosophy 
encourages a Manmukh to transcend the experience of death (self- 
loss) to realize a state of eternal unity with the Guru’s Shabda and 
in doing so assume the state of being of a Gurmukh (Guru-attested 
mind). 

Broadly speaking at the meta-historical level, however, the 
duality between spirituality and temporality gets resolved with the 
proclamation of God. In Sikh doctrines, there is perhaps no reason 
to demand a discourse that grapples with the existence of God to 
be established through human reason. God is a priori to structuring 
of historical, lingual, and social consciousness and therefore, to 
human reason. In other words, no proof is required to be furnished 
to establish God’s existence. God is given to exist without any 
preconditions of empirical testimony. Nowhere in Sikh doctrines 
do the Gurus provide an. ontological evidence of God’s being, 
rendering a productive foreground of meta-historical realm in 
God's “no-thingness”.* Sikh Gurus have consistently stressed the 
conception of formless God that gets repeatedly conveyed in many 
shabdas of Guru Granth Sahib. The union of two domains in God 
is also notable in the term Akal Takht (Timeless Throne) or Akal 
Bunga (Timeless Abode) signaling towards the similar paradoxical 
duality in which a temporal (timebound) entity of a Takht or Bunga 
is tied to the unbounded timeless/eternal entity of Akal. 

From a philosophical perspective Sikh relationship with 
spirituality and temporality renders new ways to engage with 
dialectics. The dialectical relationship in Sikh understanding is not 
merely historically produced from the duality of thesis aud 
antithesis of ideological positions. Considering the duality of thesis 
and antitheses in historical expression renders a rational vet 
temporal meaning to classical understanding of dialectics 
Considering both thesis and antithesis in historical understanding 
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as finite entities in a state of ideological tension, the synthesis is also 
an expression of historical finitude. However, in contrast the 
synthesis that reveals from the duality between spirituality and 
temporality propounds an engagement of finite temporality with 
infinite spirituality, navigating the expression of history towards its 
meta-history. This is perhaps the reason that after declaring the 
house of Baba and that of Babur, the Guru's next pronouncement 
is for their synthesis in the entity of infinite God. This 
pronouncement overcomes the dialectic of temporal conditions 
that get revealed in history and which are reinforced for human 
understanding through inscription of patterns of their rational 
consistencies. Sikh mode of dialectics is creative in its meta- 
historical engagement enunciating infinite possibilities of 
engagement of human reason and consciousness with Sabda. These 
engagements also unravel the expression of infinite ‘possibilities 
yet-to-be articulated’ before these are even enunciated in language 
and experience. The infinity of historical possibilities is open “be- 
coming’ of time and space that remains pulsating in consciousness 
of temporal potentiality of human experiencing. So, experience of 
consciousness is not merely mind’s travelling in future towards an 
ideological fantasy, but in the stillness of its infinite opening 
towards its higher potential. 

In other words, the tensions between mind and body, or 
reality and metaphysics, or idealism and existentialism are 
persuasive contestations of historical realm of human under- 
standing that are implied to remain philosophically inconclusive. 
However, for a meta-historical discourse their higher possibilities 
remain open to mutual exchanges. From another perspective, the 
above dualities are produced in relative understanding that renders 
what Gil Anidjar calls “lexical integrity” in different theological 
and political discourses. This lexical integrity remains vital for 
empirical investigation that reaffirms the difference or ‘constitution 
of enemy’ (theological or political), rendering an unbreachable 
proximity to difference." The constitution of enemy, as Anidjar 
argues, gets intertwined with the way theological-political domains 
are complexly thought and approached, causing deeper indentation 
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in the construction of racial ethnicity and its politics. This can also 
be accounted for bifurcation and symmetrical understanding of 
tension within the dualities like temporal/spiritual, priest/king, 
Church/State etc., which belonging to the discursive spheres of 
historical realm get enunciated with their dual sovereignty, which 
is Guru Grantha (representing the Spirit of Shabda) and Guru 
Pantha (representing in the physical entity of commonwealth) 
in Sikh modes of underpinning religion-temporal relationships. 
Ontologically the self-hood thus formulated is understood as 
“being-with-oneself-in-the-other”, where the other is none else but 
God." The contestations of religion's authority over the state, or 
state's authority over religion, arise from the violation of one by 
the other causing subservience and despotism of either of the two 
domains. The subservience-despotism relationship here is not 
merely of an (mis)understanding of their independent modes of 
representations and existence, but that of an inbuilt constitution of 
the hierarchical modes that outbursts in racial inheritance in case 
of the Purohita, and in structural deficiency in case of the secular 
democratic institutionalization.® 

Routine politics of Sikhs, which I discussed earlier, posits 
towards diluting the idea of dual sovereignty and struggles to 
overwrite it with establishment of an onto-theological entity that 
fuses religion (Sikh) with politics. This rewriting of theoretical 
framework is expounded by galvanizing Sikh identity with 
ethnicity, language, race, and the idea of nationhood to assert a 
unique cultural particularity of Sikhs. Routine Sikh politics 
produces a strong centrifugal force over Sikh subjectivity, shrinking 
Sikh imagination that consistently represses Sikh universality, 
espousing to redefine itself as a cultural community in the form of 
a nation. The persistent calibration of Sibi with sense o! 
nationhood is a political move that fosters the fear of loss of identity 
along with a systematic production of anxiety to fortify political 
power. Bridging the gap between Sikhi and power politics, as Zizek 
says renders a “phantasmic filler that covers the void of subjectivity 
providing for semblance of being” in recalcitrant calibration 
of political optics.” Providing a phantasmic filler, that gets 


Introduction | lvii 


internalized with routine political narratives implant cultural 
celebration of "warriorship" established into a symbolic 
framework, which the Sikh Guru’s have dismantled on different 
occasions like the famous dialogue of Guru Gobind Singh with 
Dalla. Nevertheless, to foreclose the gap between symbolic history 
and spectral history, political narratives persist on filling the gaps 
between historical trauma in the past, dangers to Sikh in the 
present, and the golden fantasy of Sikh nationhood in the future, 
binding political anxiety with a personalized sense of identity.” 

Similarly, on taking a closer look at the modes of right-wing 
politics invoking religion in political arenas, it becomes implicit 
that these expressions of religion are not espoused to draw any 
rational or spiritual understanding for rewriting political ethics, but 
for achieving exactly the opposite purpose of reinforcing a discrete 
rigidity that can delineate political control over the spirit of religion 
and destabilize its natural constitutional sovereignty. By drawing 
a counter narrative of a strictly secular position that calls for 
disavowal of religion in public space, religion gets conditioned to 
a status of practical muteness. In both cases, religion becomes a 
subset of politics allowing for its tactical dislocation outside the 
very possibility of its sovereign authority enabling politics to 
conveniently switch it ‘on’ or ‘off’ to address political urgencies. 
This has allowed for religion to remain a specter of politics that can 
overreach its political possibilities by arousing public sentiments 
for electoral advantages. Yet, the rational and ethical essence or the 
productive dimension of religion in domain of philosophy remains 
largely overlooked in political under-standing of our days. In 
theoretical terms the tension between idealist and materialist theory 
of religion is overwritten in routine politics to dislocate the 
creativity of dialectical dimension constitutively pulsating within 
this tension. 

But how does Mini (The Political) of Akal Takht deal with the 
problem of religious polarization underwriting the formation of a 
being? How does the idea of Panth (spiritual path) get manifested 
in temporal domain? To answer both these questions Sikh doctrines 
advocate for drawing of the concept of Maryada (limit or restrain) 
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as an agency of self-construction that drives social and political 
practices. While scholars have examined Maryada as a moral or 
ethical code of conduct, religious orthodoxy on the other hand 
perceives Maryada primarily as a law of religion. However, 
Maryada, in Sikh understanding, is not entirely an “ethical 
substance”, or an activity of “social discourse” that is dependent on 
the “interaction of individuals that keeps it alive"." The higher 
essence of Maryada lies in the perception of it being a mediator 
between the self and the experience of death. It inspires self - 
accountability that is produced by maintaining a constant 
awareness of invincibility of human mortality. 

Mortality here signifies not merely physical extinction of 
body, but also that of human desires, emotions, ambitions, and 
other forms of self-expression of human mind. In other words, 
death creates a void in one’s existence - a sense of emptiness of 
subjectivity and judgements that the mind accumulates with ego’s 
action in material world. This sense of emptiness is not something 
that is limited to the contentions of possibility of a being, but also 
its impossibility is central to its existence. Therefore, life and its 
expression in freedom is not merely of its outward vibrance and 
enunciation, but also of its finitude. For example, a white color is 
white, not only because it is white (even though it is so), but also 
because it is no other color. The presence of other colors not only 
delimits its whiteness but also contributes in defining it so. If 
everything is white, then there is indeed no white. Likewise, the 
freedom of expression of life without its own limit does not render 
its possibilities of existence. Its terminal point, its mortality, is 
deeply embedded within its existence as life, without which life (and 
its freedom) ceases to become life. While the essence of being resides 
in the very act of its revelation, it also reveals itself to realize its 
negation in unity of its being. The ego, proclaimed as a chronic 
disease, deters one from realizing one’s true essence of being, and 
acts as an agency that dis-illusions the mind to acknowledge its 
finitude. Thus, the Guru pronounces, “The nature of the Ego 
fosters the drive to act (in world). In the bondage of ego, life gets 
incarnated over and over”. 
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On the Baisakhi day of 1699, Guru Gobind Singh invited 
Sikhs to lay their lives on the path of Dharma. While inaugurating 
the order of Khalsa; He invited them to realize death in their living 
experience. In Sikh doctrines this experience of death has remained 
central to realization of freedom and creative experience of life 
introducing human consciousness to the becoming of a Gurmukh. 
This transcendence of life initiated with the experience of death 
makes it possible to achieve a fully realized self-consciousness which 
has exhausted or lived out all forms of possible prejudices and 
subjectivities. The self-consciousness includes social, cultural, 
lingual, ethnic, or genetically embedded racial consciousness 
rendering the plausibility of historical identities. Maryada (also 
constituted as Sikh Rehat Maryada after the Singh Sabha reform 
movement), enacted with the inauguration of the order of Khalsa 
prescribes the termination of different forms of historical, 
ideological, racial, cultural, ethnic, political, anthropological, or 
genealogical identities tied to temporal binding of beings and their 
societies. Besides, the experience of death is not even a political 
expedition to implant any politics of martyrdom that would 
hegemonize power into racial inheritance, as has been noticeable 
in recent politics of Sikhs. On the contrary, the conception of 
Maryada resists any symbolic formulations of death, dislodges all 
forms of political hero worship, and eschews its expression to arrest 
power espoused to fascinate historical consciousness. A martyr’s 
death in Sikh metaphysics is embedded in self-redemption from the 
anxieties of power and ego, rendering higher possibilities in the 
creative flow of life by purging off its stagnations to foster a self- 
realized free will that transcends the experience of death. Therefore, 
Maryada provides a determinate essence to freedom which would 
otherwise hang in a state of a mysterious flux, subject to make its 
flow through an agency of power. Disownment of one’s lineage, 
caste, place of birth, and ancestral inheritance are therefore, the key 
elements clearly enshrined in the Sikh Rehat Maryada. 

The constitutive form of Maryada in temporal politics is 
central to conception of Miri of Akal Takht. Mir espouses for 
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establishment of political accountability of sovereign power of 
God's omnipotence and not to that of a priest or a head of a worldly 
institution. Alternative sources of self-accountability including 
reason, free-will, culture, inheritance, or social conditioning etc., 
are devoid of experience of death, and therefore become prone to 
conceptual mutations causing shifts in ethical coordinates in sphere 
of politics. These mutations demarcate the sphere of politics as an 
exposition of power and its explosive action in public domain. 
Politics is therefore consistently haunted with the specter of *power 
loss’ which gets winded around its agency of raw power utillating 
human mind to consistently think of its consolidation. 
Transcending the sphere of death exposes human mind to 
overcome the fear of loss of power and offers the opportunity to 
reconcile politics with life and formations of a creative self. 
Unfortunately, in the absence of intellectual discourse on Min, its 
conceptual forms are muddled under everyday forces of political 
pronouncements of Sikhs. 


Conclusion 


The essays in this book are a confluence of historical, political, 
and conceptual discussions on Sikh polity, underpinning the role 
of Akal Takht in politics. Many of these essays expresses a sense 
of resentment of a significant fall in way Sikh politics has become 
practicable which is also underpinned by dearth of discussions on 
doctrinal and philosophical insights. This shortfall can be attributed 
to a significant (dis)investment of Sikh energy into political 
wrestling that has marginalized scholarly activities and marred the 
idea of “The Political’. The void of scholarly activity has led to 
political delusion among the Sikh masses, who many times find 
themselves perplexed to contextualize a greater institutional 
meaning of Akal Takht reflected through the spirit of Sikh. Instead 
of delivering temporal directives anchored in Sikh doctrines from 
the institution of Akal Takht, Sikh politicians and politically 
guided scholars would rather venture a justification of routine 
politics that can foster the political positions of warring parties. The 
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dereliction in self-ownership of Sikh scholarship and its submission 
to balance out political undercurrents has aggravated the distortions 
in philosophical discourses on Sikh institutional framework.” As 
I mentioned elsewhere in different words, intellectual stillness 
causes scholarly embarrassment, violent means to settle political 
scores, and colonization of Sikh spaces by Sikhs themselves and 
therefore, requires a serious attention to rediscover conceptual 
meanings of Sikh doctrines.” 

In a recent article The Institution of the Akal Takht: The 
Transformation of Authority in Sikh History, Gurbeer Singh explores the 
legitimacy and authority of Akal Takht by drawing upon Berger 
and Luckmann (for legitimacy) and Weber (for authority). 
Expounding on Weber’s understanding of authority, he notes, 
“Throughout history, the institution of the Akal Takht has been 
able to leverage charismatic and rational-legal authority to 
strengthen the legitimacy of its authority”.” Explaining his 
understanding of authority further, he traces historical figures from 
Sikh history, like Bhai Mani Singh, Nawab Kapur Singh, Akali 
Phula Singh, and Jarnail Singh Bhindranwale, as the charismatic 
leaders who strengthened the ‘legitimacy of authority’ of Akal 
Takht. He further traces back this history to place the Saéhis of 
Guru Hargobind and Guru Teg Bahadur as central to legitimacy 
of authority reliant on tradition and personal charisma. He notes, 
“It was the Guru’s traditional and charismatic authority over the 
Sikhs that held supreme.”” Gurbeer’s arguments are aptly focused 
on historical discourse to ascertain political authority of Jathedars 
of Akal Takht and that he believes is intertwined with that of the 
institution. Therefore, “The Akal Takht has had periods of 
supreme authority and periods of absolutely no authority.”, he 
notes? On close reading three outcomes become noticeable 
pointing towards serious deficiency of broader perspective, if not 
intellectual presetting, in this argument. First, that the symbolic 
idealization of historical personalities and Sikh Gurus as the source 
of Sikh authority and inspiration displaces the sovereignty of Guru 
Panth with that of personhood. Second, that the argument 
privileges political shades of Sikh history and simultaneously 
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displaces sociological, anthropological, economic, mystical, and 
symbolic traditions attached with the institution of Akal Takht. 
Third, there is a shift in the normative coordinates that ignores 
the emancipatory potential of Akal Takht beyond its historical 
movement that inspires Sikh consciousness to assume a living and 
breathing cosmological significance of Akal Takht. Gurbeer 1s 
completely silent on cosmological understanding of the Takht 
(Throne) that unfolds in unbounded time’s (Akal) realization of a 
State. He overlooks recognizing that Akal Takht's tension with 
the state is not merely historical or political in nature, a view 
propagated by popular historians and political journalists, but in 
the making of a realized form of State, than a mere geo-political 
State. The institution of Akal Takht is not simply a space of power 
consolidation and expression of authority. Akal Takht reinforces 
the State to realize its institutional responsibility, as has been noted 
by Gurbhagat Singh in his essay Akal Takht ate ajoka vishv chintan (Akal 
Takht and Contemporary World Philosophy) in this book. He 
notes, “Regardless of the geo-political boundaries, where-ever life 
is burdened with the acts of power, Akal Takht’s engagement to 
act against oppression is not just an act of dignity, but an execution 
of its bestowed institutional responsibility”*.” 

In the discussion above, I grapple to argue for reconsideration 
of Miri as a Sikh alternative instituted in Akal Takht as a third 
way forward to be experimented in our modern-day imagination. 
Traversing the unity of sovereignty of temporal power in Hobbe’s 
Leviathan, and that of religious power of Purohita in Indian theory 
of governance, the dual sovereignty in Sifhi, offers a possibility 
to explore a new mode of governance yet-to-be examined. The 
alternative also offers immense and fresh possibilities to resolve à 
solid binary between reason and passion that implores to establish 
reason over passion or mind over body and has remained central 
to both Indian and Western theory of governance. This in political 
terms has translated to the idea of subjugation of one over the other 
(reason over passion) and hence a single Sovereign authority (State 


* ‘Translation mine. 
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or Religion) based on the type of relationship (marriage in Indian 
theory or divorce in Western Secularism). However, Sikh doctrines 
do not postulate body primarily as an epicenter of passion or 
emotion that manifests human Ego. Body is an active source of 
pulsating human consciousness, that is creative and vibrant, 
producing newer possibilities of its own episteme. The historical 
realm bestowing the creation of both spirituality and temporality 
reveal a similar relationship between both mind and body that 
belong to the metahistorical entity of God.” 

Meanwhile, the creative dimension of dual sovereignty in 
Sikh metaphysics offers a fresh opportunity to restructure temporal 
existence. The transition of identity from non-political to political 
manifested by associating mankind with ethnicity, nation state, 
language, and culture culminates into construction of racial 
subjectivity. Transcending the identity crisis of polarizing political 
constructions that concentrates on formulation and objectification 
of the ‘Other’, the dual Sovereignty dislodges the idea of the One 
(race culture/language/nation etc.). The creative dimension of Dual 
Sovereign once again erupted in the public domain during the 
COVID-19 crisis, especially in India, when the Sikh spirit 
confronted both secular and racial polity that had displaced 
mankind and religion from public domain and political discourse. 
At this juncture, the Sikh spirit traversed fluidly across human 
spirit and a well-guarded public domain offering a pivotal role in 
preserving and honoring the sanctimony of human life. Sikhs were 
found on the streets of different cities, assisting fellow humans with 
Langar, medical assistance, and performing last rites of many who 
lost lives during the crisis. While unsettling the core of secularism 
that rejects religion over politics and racialism that pivots humans 
against each other for their religious belongingness, the Sikh 
alternative once again demonstrated the internalized embodiment 
of Seva (service) erupting as an unbounded universal realization 
articulating itself beyond unnaturally installed boundaries. Not 
only has this challenged the basic secular assumption that religion 
is by default a source of social confrontation and conflict, but also 
rendered new meanings to the idea of social justice that resonates 
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to its fuller realization in Ser. Interestingly, this is also a tipping 
point in history of mankind, when the identity politics has 
unleashed to establish the idea of what Sri Aurobindo calls 
‘uniformity’ with its mechanical binding to enforce ‘oneness’ of 
culture, language, ethnicity, and nation, instead of creating a natural 
unity of realization in spiritual path (Panth) of mankind in 
progression of life.” 

Broadly speaking, the neglect of religion in secular world 
has led to a narrow conception of religion and a diminished 
understanding of its natural spirit. Secular metaphysics has ignored 
the organicity of religion in fulfilling life with its participation in 
life and in encouraging its infinite free spirit. This neglect has 
allowed religion’s back door entry into public domain to reestablish 
itself as a system of control, fortifying identity politics that poses 
to offer a counter narrative to secularism. 

Before I close I want to mention that the idea of dual 
sovereignty has also been proposed by authors like Kapur Singh, 
Jasbir Singh Ahluwalia, and Sukhbir Singh etc. Dual sovereignty 
in Sikh metaphysics is not just a theoretical proposal, but has also 
remained a regular political practice that can be excavated from the 
sources of Sikh history stemmed in the institution of Sarbat Khalsa, 
especially before the rise of ‘Sikh empire’. However, as the personal 
ego was later bound with genealogical inheritance, Sikh Sardars 
started consolidating temporal power. These personal, social, and 
political transformations displaced the Mir of Akal Takht, 
thereafter suspending the idea of dual sovereignty into that of one 
Sovereign - The Politics. Interestingly all this was carried out by 
Sikhs in the name of upholding 47६४ along with the rise of Sikh 
nationhood. These theoretical transformations had deeper political 
impact and as rightly argued by Lakhvir Singh, tailored the meaning 
of Miri only to reflect a “religio-political relationship with Akal 
Takht”. The failure to uphold Mir in Sikh world view further 
propelled the ignoring of the essence of Maryada accounting for its 
detachment in political practices. Abeyance of Maryada in Sikh 
politics has nurtured the endorsement of communal identities 


Introduction | Ixv 


drawm from ethnicity, language, and racial inheritance thereby 
confining Sikh to socio-cultural and political boundaries 

Considering the nature and extent of the discourse produced 
thus far, it is indeed a constraint to allow for dithering concessions 
to accommodate all that Sikh intellectuality has produced in the 
form of debates on the institution of Akal Takht, Some of these 
essays have been taken from the newspaper articles and magazines 
and therefore may not be offer details on the topic. I have authored 
a comprehensive editorial note on each article published after this 
introduction. I confess that my limited knowledge on Islamic and 
Buddhist theories of governance has held me back from taking any 
references from these schools, although the Judeo-Christian and 
Hindu philosophical understandings are by default enumerating in 
Western secularism and Indian theory of governance. I look 
forward to building a grasp on these theories in the next step of 
my journey while continuing contribute to knowledge production 
on Akal Takht. 

Lastly, I would be failing in my duty if I do not acknowledge 
the role of Prof Jagdish Singh, who has always been a source of 
inspiration in my personal and epistemological development. I 
want to dedicate this Introduction to him on this occasion. His 
blessings are always looked forward as they act as a beacon of light 
to my mindful path. I am thankful to my wife Harjot Kaur who 
read the manuscript with me and offered valuable inputs while 
editing this introduction. 


Notes and References 


1. Most of the books written on Akal Takht by authors like Balkar Singh, 
Harjinder Singh Dilgeer, Roop Singh, and one recently by Lakhmir 
Singh Mast etc., present accounts of edits (Hukumnamas) issued from 
Akal Takht, discuss Sikh history, exegesis on Sikh Cosmology, discuss 
status of Akal Takht during and after the Misl period (starting 1757 
A.D.) and that of Maharaja Ranjit Singh's reign (1801-1839 A.D.) 
discuss role of the Jathedar of Akal Takht, and render historical 


comparison of Akal Takht’s institutional status with concurrent 
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political conditions of Sikhs etc. Nevertheless, these works fail to 
appreciate the philosophical undercurrent of the institution, that 
enunciates in the conception of dual sovereignty. Besides drawing on 
the idea of divine intervention in temporal experience of man, the 
commentary on routine politics ignores social conditions and cultural 
subjectivity of Sikhs and disregards its influence in political domain 
providing limited avenues to think about Sikh politics beyond 
historical struggles. In other words, these works signal toward an 
understanding that Sikh politics is perhaps uninformed of its social 
roots overlooking the social reality of Sikhs that undergirds the role 
of tradition and culture in self-understating and in construction of 
socio-cultural imagination of Sikhs. Besides, these works also disregard 
the formation of a modern state and its institutions, and its implied 
effects on formation of modern self-identity, thereby creating a 
vacuum of an intellectual diligence required for an academic discourse. 
Hardly are there any discourse on Secularism, Sovereignty, World 
Economy, Nationalism, Racialism, Identity and its historical crisis, 
Political Ethics (Maryada), Aesthetics and art (including Sikh art) etc. 
being offered in these works. A sense of nostalgia about the 
institutional height of Akal Takht in Sikh imagination and history, 
especially during the Misl period, which is also a popular Sikh dream 
to resurrect and reaffirm Sikh historical glory, remains a central debate 
in some of these works. Suggestions like establishment of ‘non-state 
Seat of Power’ or propagation of idea of Sikh nationhood (without 
evaluating that the modern idea of nationhood draws Sikh universality 
into a racial understanding of a particular) etc., as a panacea to 
sociopolitical problems of Sikhs remains at a practical and historical 
distance from dynamically transforming social and historical conditions. 
Some of the works also draw the discourse away from theoretical and 
academic perspective espousing to reproduce a popular political idiom 
that fosters a state of tensions and a conflict of binary between Sikhs 
and Indian state (culturally propagated as Hindu State). This is 
theoretically contested with claims of Sikh world view propounding 
World as a real material entity and truthful reality, that is at odds with 
an understanding of considering World as Maya (Illusion), (often 
associated with Hindu doctrines). 

2. Donald Eugene Smith, India as a Secular State, Princeton University 
Press, NJ, 1967, p. 3. 

3. Jose Casanova, The Secular, Secularizations, Secularisms, in Rethinken: 
Secularism, Ed. Craig Calhoun, Mark Juergensmeyer and Jonathan Van 
Antwerpen, Oxford University Press, NY, 2011, p. 72. 

4. I develop my understanding of Western and Non-western forms ot 
secularism from Charles Taylor’ famous work A Secular Aye, , The 
Belknap Press of Harvard University Press, Cambridge, MA, 2007 and 
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also his essay “Western Secularity”, Published in Rethinking Secularism, 
Ed. Craig Calhoun, Mark Juergensmeyer and Jonathan Van Antwerpen, 
Oxford University Press, NY, 2011. 


. Talal Asad, Formations of the Secular, Stanford University Press, Ca, 2003, 


p. 61. 


. lbid, p. 201. 

. Thomas Hobbes, Leviathan, Barnes and Noble, NY, 2004, pp. 108. 

. Ibid, p. 108. 

. lbid, p. 108. 

. Ibid, pp. 136-137. 

. lbid, p. 213. 

. Chantal Mouffe, On the Political, Routledge, NY, 2005, p. 8; p. 66. 

. Chantal Mouffe, On the Political, Routledge, NY, 2005, p. 74. 

. Judith Butler, Senses of the Subject, Fordham University Press, NY, 2015. 


p. 85. 


. Joyce Pettigrew, Robber Noblemen, Routledge and Kegan Paul, London, 


1975, p. 33. 


. In his article Religion and Politics in this book, Jasbir Singh Ahluwalia 


discusses how Sikh politicians have attempted to suture a bond 
between Religion and Politics and turn the sovereignty of two domains 
into a marriage. Drawing on this bond, with specific reference to a 
legal case, he exposes how politicians have traditionally attempted to 
highjack the spirit of religion and colonize it with dominance of 
politics. Kneading religion with politics, he intuitively suggests, has 
ushered the idea of one sovereign- Sikh Politics. However the next step 
of one sovereign, that he fails to recognize, is the idea of one identity 
materialized in the one race that can represent, dominate and colonize 
the socio-political power within the communal consciousness. 
Benedict Anderson, Imagined Communities, Verso, NY, 2006, p. 204. 
Paul R Brass, Language, Religion and Politics in North India, iUniverse Inc, 
NE, 2005, pp. 316-317. 

As Geertz notes, “I take culture to be those webs, and the analysis of 
it to be therefore not an experimental science in search of law but an 
interpretive one in search of meaning. It is explication I am after, 
construing social expressions on their surface enigmatical”. The 
Interpretation of Cultures, Basic books, NY, 2017, p. 5. 

This propensity is also widely observable among the diverse caste 
communities in Indian subcontinent like that of Marathas, Gujjars, 
Ratputs, Reddys etc. These caste groups derive theoretical authority 
from Hindu cultural traditions, where caste although legitimized in 
with scriptural sanctions, but its Sankritization (M.N. Srinivas’s term 
for upward social mobility of lower caste) has been reconstituted in 
social expressions. 

I will be using the term caste and tribe interchangeably. I am aware 
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that the terms Tribe and Caste have different sociological, historical, 
and theoretical connotations that formulate a hierarchical social 
structure based on occupational hierarchy and inheritance of races, 
represented through the Varna system. However, these terms also have 
culturally produced variants, meanings, and imaginations, reformulated 
through, what M.N. Srinivasan calls, ‘Sanskritization’ that are more 
practicable in socio-cultural dynamics of Sikhs. So many castes and 
tribes may or may not belong to a particular Varna, but their distinct 
social identities get fortified with endogamous conjugal practices that 
remain persistent in social traditions. I would, therefore, be using the 
term caste or sometimes tribe to point towards these culturally 
produced variants of cates and tribes, like Jat, Lubana, Kamboj, Saini, 
Khatris, Ramgarhias, Tarkhans, Rajputs etc., signaling a failure of their 
exact replication in Varna system demarcated by four classical entities 
of - Brahmins, Kshatriyas, Vaishyas, or Shudras with structured 
organization demarcated beyond the cultural memory of Sikh society. 
The population densities of each of these cultural entities are essential 
elements of electoral and political calculus even though historically the 
political narrative setup for social dominance has overshadowed 
individual caste identities under the blanket expanse of Jat-power. 


. Joyce Pettigrew, Robber Noblemen, p. 35. 
23. 
. W. P. Hares, Among the Maxhabi Sikhs of the Punjab, Church Missionary 


Ibid, p. 41. 


outlook, (December 1926), p. 249. quoted by John C.B. Webster, The 
Dalit Sikhs: A History?, in Textures of the Sikh Past, Ed. Tony Ballantyne, 
Oxford University Press, New Delhi, 2007, p. 144. 

Amandeep Singh, Akal Takht : Revisiting Miri in Political Imagination, Naad 
Pargaas, Amritsar, 2018. 

Anjali Gera Roy, “Celebrating the sons of Jats: the return of Tribes 
in the Global Village”, South Asian Diaspora, Routledge, London, 2011, 
p. 97. 

Ibid., p. 95, (Parentheses mine) 

Ibid, p. 89. 

Slavoj Zizek, The Fragile Absolute, Verso, NY, 2000, p. 64. 

Ibid, p. 24, Zizek notes in a different context, “ ... it is men who are 
able to endure their integration into symbolic order only when this 
integration is sustained by some hidden reference to the fantacy of the 
unbridled, excessive enjoyment embodied in unconditional superego 
injunction to enjoy, to go to the extreme, to transgress and constantly 
to force the limit. In short, it is men in whom the integration into 
the symbolic order is sustained by the superego exception”. 

Source: 57 Census of Minor Irrigation schemes Report Ministry ol 
Water Resources, River development, and Ganga Rejuvenation, 2017, 
pp. 235-236. 
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32, A similar paradox of routine Sikh politics can also be noticed by 
juxtaposing two more recent sensitive religio-political issues that have 
traumatized and energized the volatility of Sikh spirit and Sikh 
politics, respectively. The first issue relates to incidences of sacrilege 
of Guru Granth Sahib that happened in Punjab in the year 2015, while 
the second is that of farmer agitation against the three farm laws that 
were passed in Indian parliament in September 2020. While, both these 
incidences made to national and international media headlines because 
of the outburst of a series of public protests related to these issues, it 
was the intensity and consistency of protests that lacked resemblance 
for both incidences. The sacrilege incidences were straight forward acts 
of blasphemy, inflicting a deep shock to the Sikh spirit (as Guru 
Granth Sahib is the revered living incarnation of revealed Guru in Sikh 
imagination), the farmer protest against the farm laws, on the other 
hand, was largely a contention of agricultural economy seeking to 
resist government's anticipated pullback from the guaranteed Minimum 
Support Price (MSP) on wheat and paddy. Notably the common 
source of inspiration for Sikhs binding the two protests and resultant 
display of public anger was their deeper suturing with S/é// that 
accelerated religio-political tensions on both issues. For some reason, 
the protests against the sacrilege incidences were primarily concentrated 
in the heartland of Punjab and political narrative elided to emphasize 
the matter as an attack on composite Sikh identity. It blasted like a 
volcano of emotions especially after the Kotkapura incidence in which 
two Sikhs lost their lives in police firing. However, the issue soon lost 
the steadiness in its momentum with sporadic display of Sikh 
resentment on irregular intervals. Rather, the demonstrations were 
ideologically delimited as collective expression of religious grievances 
of a traumatized Sikh spirit. This later became a mud-slinging political 
war in which several leaders and parties were locked in slugfest 
especially during the election seasons that infinitely deferred political 
accountability of desecration. Forgoing the component of ‘attack on 
Sikh identity’, the issue got almost negligible political traction among 
the immigrant populations of Sikhs. 

In contrast to sacrilege incidences, the farmer agitations attracted 
much wider public attention with regular organization of protests and 
campaigns across the world with active support from immigrant 
(diasporic) communities. Rallies in support of farmers were witnessed 
in Toronto, Melbourne, New York, London, San Francisco, Vancouver, 
Houston and many other cities worldwide. Interestingly, even though 
the farmer issue was primarily related with the agricultural economy, 
many Sikh activists, organizations, and institutions in cities worldwide 
were openly involved in supporting or organizing farmer rallies, while 
there was no such committed involvement in organizing any public 
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display of Sikh resentment following Guru Granth Sahib's sacrileges 
in cities worldwide. Activists of organizations like Jakara Movement, 
World Sikh Organization, Sikh coalition etc., are noticeable in 
organizing or mobilizing the support to farmer agitations and in many 
cases the Gurdwara spaces were also used for holding farmer protests. 

Times of India, UK Sikhs hold second rally in farmers’ support, 13 Oct, 2020. 
Available online https://timesofindia.indiatimes.com/city/chandigarh/ 
uk-sikhs-hold-second-rally-in-farmers-support/articleshow/ 
78629443.cms (accessed on 05 August, 2021) 

The Guardian, This has to end peacefully Californias Punjabi farmers rally 
behind India protests, 08 Feb, 2021, Available on line https:// 
www.theguardian.com/us-news/2021/feb/08/california-indian-farmers- 
protest-sikh-punjab-yuba-city (accessed on 05 August, 2021) 

The Economic Times, Prayers held at Gurdwaras for success of farmers 
agitation, 07 Dec, 2020, Available online https://economictimes. 
indiatimes.com/news/ politics-and-nation/prayers-held-at-gurdwaras- 
for-success-of-farmers-agitation/articleshow/79610164.cms?from = mdr 
(accessed on 05 August, 2021) 

Huffpost, Why are Canadians rallying behind farmers protests in 
India, 10 Dec, 2020, Available on line, https://www.huffingtonpost.ca/ 
entry/india-farmers-protest-explained ca 5fcfdcOcc5b6636e0928d1e6 
(accessed on 05 August, 2021) 

NBC News, For many Sikh Americans, Indias new farm laws bit close to home, 
18 Dec, 2020 https://www.nbcnews.com/news/asian-america/ many- 
sikh-americans-india-s-new-farm-laws-hit-close-n1251622 (accessed on 
05 August, 2021) 

The scale of resistance also prolonged unprecedently in India, as the 
farmers camped on the borders of Delhi for many months in support 
of their demands. On January 26, 2021, the republic day anniversary 
of India, the agitating farmers, organized a tractor rally in which 
display of Sikh symbols like Khanda and flags of Nishan Sahib, flooded 
the streets of Delhi and its famous Red fort. The overwhelming images 
of these scenes were telecast in national and international media, 
creating an impression that the agitation was perhaps a religious rally 
of Sikhs than any farmer agitation. The government tactically allowed 
the agitations to remain unbounded and opposition accused of 
government’s involvement in delegitimizing the protests with religion 
were also reported. (Examples below) 

The Wire: Jan 29, 2021: Activists ask why police allowed groups 
to breach route, Question BJP Govt’s role. 

The Hindu: Jan 28, 2021: Modi govt responsible for chaos during 
tractor rally, says Chavan. 

Invoking Sikh in farmer agitation, however, proved counter 
productive to the cause as the sections of media, managed by the 
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government, insidiously campaigned to tar the agitation with the 
brush of Sikh extremism projecting it as a threat to the security of the 
nation. Overall the paradox was that the religious issue of Sikhs (that 
of sacrilege incidences) was contested politically only by a limited 
sections confined to the boundaries of Punjab, while the farmer issue 
which was actually an problem of agrarian economy was turned into 
a religious issue both by Sikhs circles and the government allowing 
each side to align Sikh subjectivity and Sikh according into their 
respective political calculations. 

Original Text notes, “मरे डी Was muet SHS 9 कण उठ्री तै 3 
mas sus nue fefsqgrma HÈ feu wG तै ऊ बेंटिउ जेल से su 
JERI "s Hs रे Hg $ SVS ES उठ। wavs sus Saat 
रे on $ Sat feu ése oe तै, 3 dus ard री faena $ fea ais 
wget gri" 

Original Text notes, “Wern मौ, थिरा nuè wu ठ fea Wa aa, fea 
पंचभ ursW'g € »ffz4 wad 3 भाळी pafa $ fears ad! WBA vt 
FHS mast ue fea Hs d adt, fa wa री ufa तें ad, Sas डा 
wen री feanss री Osta feu 71” 

Original Text notes, “faf उब, feat Haat रा fadt, mis मिशा 3, 
fen Mar री Gast ठेठ ठै डे rew ठेठ।” 

Original Text notes, “fen Har री डण्डा (motive) वी तै? Het ais st 
fed 3 fe fen Var file ले sew Comua तै, Qo fe€ ते वि wes fes 
"RUE उक्षड तै भडे ours feu sus Wt ndm, feat उप्रा G3 fa use 
feat festan ur ot uus d »3 feo wee ठग्छ ofan तै | fen wl 
fea sus wee feg डी ger wl? i" 

Gurcharan Singh Tohra, Parkash Singh Badal, Harcharan Singh 
Longowal, Simranjit Singh Mann, Surjit Singh Barnala, Amarinder 
Singh, Rajinder Kaur Bhattal, Harcharan Singh Brar, Navjot Singh 
Sidhu, Sukhbir Badal, etc., are all Jat politicians from the Malwa region 
of Punjab. 

Sewa Singh Kalsi, The Sikhs and Caste: The Development of Ramgarbia Ident 
in Britain, in Sikh Identity Ed. Pashaura Singh, N. Gerald Barrier, 
Manohar Publishers, New Delhi, 2001, p. 258. 

Surinder S. Jodhka, Beyond ‘Crises’- Rethinking Contemporary 
Punjab Agriculture, Economic and Political Weekly, 2006, p. 1530. 


. Similarly Denzil Ibbetson notes, “In agriculture the Jat is pre 


eminent... The Jat calls himself gamindar or “husbandman” as often as 
Jat, and his women and children alike work with him in the fields”. 
Denzil Ibbetson, Punjab Castes, Low Price Publications, Delhi, 2008, 
p. 103. 

Remarking on a survey conducted by Berreman on the question ol 
identity, Ravinder Kaur notes, “A question that arises out of the above 
discussion is : what constitutes primary identity in the village? Is caste, 
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occupation or religion the primary defining aspect of identity?... Thus, 
jats answered by saying they were Jatzamindar”, Ravinder Kaur, Jw 
Sikhs: a Question of Identity, Contributions to Indian Sociology, Vol 25, 
Issue 2, 1986, p. 233. 

Bhagat Singh, A History of Sikh Misal, publication Bureau Punjabi 
University, Patiala, 2009 p. 44. 

Depictions of such images are also overtly noticeable in literary 
works like Kamhe te Yodey (Peasants and Warriors) by Sant Singh 
Sekhon or more covertly in the books of Harinder Singh Mehboob 

For example, describing the scene before the battle of Khaidrana, 
fought by Sikhs along with Guru Gobind Singh, Mehboob notes, 

“Behind the tall mountains, was the glow of ten Gurus, 

On his side were the warriors (referring to Brar tribe), bestowing 

their blessings on the beloved”. 
(Translation and Parentheses Mune 

Original text reads: 

Gu uso Guess, रम्भ dmi री मेड 

3S HN षडे मी, से भग्यी ठ Ge | 
Harinder Singh Mehboob. Iahi Nadar de Paindae, Vol. IV. Amritsar; 
Singh Brothers, 2007, p. 355. 

These overwhelming claims of warriorship are not only overclaimed 
but many times are false in their historical narration. For example, in 
the same battle of Khaidran (that I have discussed above with quote 
from Mehboob’s work), historical accounts are widely the reverse of 
what is culturally claimed and asserted. Hari Ram Gupta notes, “Guru 
Gobind Singh’s army mainly consisted of Sikhs drawn from lower 
classes. On two occasions he recruited mercenary troops. A few days 
before the battle of Bhangani about 500 Pathans well paid by the Guru 
deserted him just when their service was badly needed... Similarly, the 
Brar Jats of Malwa were recruited for his last battle of Khidrana 
(Muktsar). They insisted on getting their due paid before the battle. 
On receiving payment they immediately retired to their homes.” Hari 
Ram Gupta, History of the Sikhs, Vol. I, Munshiram Manoharlal 
Publishers, New Delhi, 2008 p. 308. 

The pseudo heroism of warrior culture has also been dislodged in 
the Sakhis of Sikh Gurus. In his book, Khule 1 skh, Puran Singh notes 
a dialogue between a tribal chieftain- Dalla and Guru Gobind Singh. 
Through this dialogue, Guru Gobind Singh strikes at unwarranted 
claims of false pride in Dalla’s soldiers that gets cultivated with social 
upbringing in Punjab. The Guru divulges how a higher form of Being 
gets quelled, intrinsically trembled, and enslaved, with false euphoria 
of cultural pride. Pointing towards the nihilistic nature of (195) cultural 
subjectivity, The Guru explores the delusionary nature of sell-pride 
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impeding self-transcendence and spiritual growth. Puran Singh, Khule 
I sth, Lahore Book Shop, Ludhiana, 2001, pp. 11-18. 


. It is explicable to explore political encoding of dual entity of a ‘farmer’ 


and a ‘valiant Jat’ in cultural subjectivity of Punjab. Peeling the layers 
of cultural narratives constructed around the dual entity, it is 
noticeable that the term ‘farmer’ and ‘Jat’ are socially understood as 
two sides of same coin. Both terms are readily exchangeable and 
hybridized together in folk culture of Punjab. A convenient exchange 
between Jat and farmer allows for wearing two hats by one enuty that 
remain exchangeable for addressing socio-political demands of a 
situation. The term ‘farmer’ is relatively popular in conditions of 
distress and adversity like that of farmer suicide, farmer agitation or 
farmer destitute etc. However, the same coin flips its identity as 
‘valiant Jat’ in situations that render opportunities of social distinction, 
political authority, or personal pride. Imagination of Sikh masses is 
cleverly misled with this ingenious flipping of symbolic terms 
tweaking Sikh psyche for socio-political bargains. It renders a vital 
ground to energize Sikh politics with issues of power struggle, that by 
default dwells in expeditious fight/flight mode of revolts, revolutions, 
and agitations with negligible attention towards scholarly discourses 
on vital issues of Sikh temporality. 

An interesting expression of an absolute and distinct Sikh identity is 
noticeable in its discursive construction in peculiar political spaces. 
Issues like that of racial attacks on Sikhs within the immigrant western 
communities are primarily seen through non-political lens, discarded 
off as sporadic hate crimes, and therefore, these do not invite any full- 
blown political discourse or investment of political energy or any 
mobilization to enunciate united Sikh identity. There are hardly any 
organized political pressure groups of Sikhs that can articulate the 
voice of Sikhs in immigrant spaces and rarely are there any rallies that 
have made to international media headlines for protests against racial 
stigmatization of Sikhs even though rallies in support of Punjab 
farmers made a significant mark in international media in early 2021, 
with Sikhs rallying on the streets of Huston, Vancouver, London, 
Melbourne, New York and other metropolitan cities of the world. 


. Ananda K Coomaraswamy, Spiritual Authority and Temporal Power in the 


Indian Theory of Government, Ed. Keshavram N Lengar, Rama P 
Coomaraswamy, DK Printworld, New Delhi, 2013, p. 24. 


. Ibid., p. 2. 

- Ibid, p. 6. 

. Ibid, p. 38. 

. Ihid, p. 19. 

. Ibid., pp. 19-20. 
. Ibid., p. 21. 
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Ibid., p. 26. 

lbid, p. 27. 

Ibid, p. 31. 

lbid, p. 33. 

lbid., p. 30. 

I borrow my understanding on these scholars from the following 
works, 

Donald Eugene Smith, India as a Secular State, Princeton University 
Press, NJ, 1967; Rupert Emerson, From Empire fo Nation, Beacon Press, 
Boston, 1967; Rajeev Bhargava, “What is Secularism for?" \ecwhoyiyy and 
its Critics, Ed. Rajeev Bhargava, Oxford University Press, New Delhi, 
2011; Ashis Nandy, “The Politics of Secularism and the Recovery «| 
Religious Toleration”, Secularism and its Crities, Ed. Rajeev Bhargava, 
Oxford University Press, New Delhi, 2011; Craig Calhoun, “Secularism, 
Citizenship, and the Public Sphere", Rethinking Secularism, Ed. Craig 
Calhoun, Mark Juergensmeyer and Jonathan Van Antwerpen, Ozford 
University Press, NY, 2011; Jürgen Habermas, "Religion in publi 
Sphere", Ewropean Journal of Philosophy 14 no. 1, 2006. 

I borrow the term “living faith” from Jiirgen Habermas’s interview 
on A Conversation about God and the World, published in Religion and 
Rationality: Essays on Reason, God and Modernity, MIT Press, MA, 2002, 
pp. 163-164. 


. Saba Mahmood, Religious difference in a Secular Age: A Minority Report 


(hereafter Religious difference), Princeton, NJ, 2016 p. 22. 


. Ibid, p. 206. 
. For further details see Arvind Pal Singh Mandair, Religion and the Specter 


of the West, Columbia, NY, 2009. 


. Charles Taylor, A Secular Age, The Belknap Press of Harvard 


University Press, Cambridge, MA, 2007, p. 79. 


. Butler, Senses of the Subject, p. 84. 
. Mark Juergensmeyer, Rethinking the Secular and Religious aspects of Violence, 


in Rethinking Secularism, p. 199. 


. Slavoj Zizek, The Courage of Hopelessness, Melville House, NY, 2018, 


p. 172. 


. Ibid, p. 172. 
. Ibid, p. 174. 
. Ananda K Coomaraswamy, Spiritual Authority and Temporal Power, p. 24. 
. Donald Eugene Smith, India as a Secular State, Princeton University 


Press, NJ, 1967, pp. 159-160. 


. Charles Taylor, Sources of the Self: The Making of Modern Identity, Harvard 


University Press, Ma, p. 206. 
Jose Casanova, Rethinking Secularism, p. 63. 
Charles Taylor, Western Secularity, in Rethinking Secularism, p. 34. 
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Elizabeth Shakman Hurd, A Suspension of (Dis) Belief: The Secular- 
Religious Binary and the Study of International Relations, in Rethinking 
Secularism, p. 196. 
Slavoj Žižek, The ! ragile Absolute, p. 15. 
In their book Empire, Michael Hardt and Antonio Negri, contest for 
emergence of a new globalized world in the form of Empire. For more 
details refer to | impire, Harvard University Press, MA, 2000. 
Kapur Singh, Parasaraprasna, Guru Nanak Dev University, Amritsar, 
2001, p. 193. 
The Original text reads: 

ag वे wad वे SE ॥ mu ad una AG ॥ 

ats AW fead ufos ॥ eat ufa Gad mare | 

से wu बे on ठ Ud ॥ डिठडे fg was बे Bd ॥ 

सेरे डिठ बे घडी mere ufs $9 गूणि छुट wate ॥ 
I would avoid any exegetical commentary on the quote, as that has 
already been done by many scholars including few in this book. 
Ibid., p. 194. 
Rajbir Singh Judge, following Zizek has tried to draw attention 
towards a different meaning of antagonism than conflict, noting, 
“antagonism is an enduring presence within social reality, a third 
originary point structuring the very form that both tradition and 
coloniality inhabit, while rendering the entire structure of that reality 
an impossibility.” See Rajbir Singh Judge, “There is no Colonia 
Relationship: Antagonism, Sikhism, and South Asian Studies”, in 
History and Theory, Wesleyan University, CT, June 2018, p. 196. 
In his article, Sri Akal Takht: The doctrinal and historical perspective, Ahluwalia 
notes, “The Akal Takht Head has no inherent claim or right to 
dogmatize or pontificate on any fundamental issue of theological 
nature: in fact there is no priestly class in Sikhism entrusted with such 
exegetical functions or ritualistic duties”. Therefore, in historical realm 
there is no competition of authority between the priest and 
institutional framework of secular states. Historical accounts further 
indicate that upto the Misl Period, Sikhs resolved their worldly issues 
by assembling in Sarbat Khalsa at Akal Takht and in the presence of 
Guru Granth Sahib, (the Granth of spirit or Akal) and Dasam Granth 
(the Grantha of Kal- time). The personal egos of local leaders were sunk 
as there was no alternative forms of social or temporal identity were 
acceptable. 
I borrow my understanding on the subject from two poems on 
Consciousness and Ego, by Puran Singh that compares the essence of 
Ego in the worldly domain to assert itself causing self-alienation, while 
the consciousness renders a creative experience in its devotion to 
higher realization. For Further details see, Puran Singh, Khwlae Ghund, 
Lahore book Shop, Ludhiana, 2001, pp. 60-72, 84-86. 


Ixxvi | l Ways on kal lathi 


79. 


83. 


84. 


85. Slavoj 


Reinhart Koselleck, Sediments of Time: On Possible Histories, Stanford 
University press, CA, 2018, p. 8. 


. I borrow the term no-thingness from Arvind-pal Mandair's critique 


to Hegel’s Lecture on Philosophy or religion. See Religion and the Specter 
of the West, Columbia, NY, 2009, pp. 148-152. 


. Gil Anidjar, The Jem the Arab : A History of the Enemy, Stanford University 


Press, CA, 2003, p. 32. 


. I borrow the term ‘being-with-oneslef-in-the-other’ from a debate on 


Christian theology between Kierkegaard and Theunissen, mentioned 
by Jiirgen Habermas in his essay ‘Communicative freedom and 
Negative Theology’, Religion and Rationality, pp. 120-122. Although I 
agree with Kierkegaardian notion to a certain degree, however, when 
the other is defined through an anthropologic lens calling for “all 
genuine love for other human beings...[is]...love for God", may not be 
very much qualifiable in my arguments. This understanding of ‘the 
other’, in my opinion, renders a residue of duality between the self 
and the other and therefore, the self and the God, which is more apt 
for a mystical understanding of God to which the self- surrenders. 

To a certain degree the institutionalization of secular structures also 
recognize the duality of the sovereignty that is manifested through 
division of powers and independence of Judiciary and legislature. 
However, by shunning of its allegiance to God, the state is always at 
liberty to discord off its accountability through the amendments in 
its written constitutions. 

It is rather imperative to replace the lens for thinking about self and 
explore the underlying reasons why Sikh Gurus consistently disregarded 
the organization of Sikhi around the structures of power, that could 
point towards establishment of a worldly authority. On the contrary 
during the experiment of so called ‘Sikh Raj’, that was gradually 
constituted after the rise of Sikh Misls into the an empire of Maharaja 
Ranjit Singh, the institution of Sarbat Khalsa was given a severe 
setback. It allowed for demolition of the dual Sovereignty of Guru 
Granth and Guru Panth into the establishment of a monarchial 
institution in which the state settled its score with religion. bv 
establishing one sovereign authority that reduced the active aspect ol 
religion into a submissive symbolic authority, which was devoid of any 
practicable potential beyond routine ritualism. Kapur Singh provides 
an empirical investigation to explore the theoretical nature of Sikh Raj 
that he contests does not coincides with Sikh doctrines, See Kapur 
Singh, The Sikh Raj, Parasaraprasna, Guru Nanak Dev University, 
Amritsar, 2001, pp. 231-233. Similarly, close reading of historical 
accounts like Jungnamah, by the poet Shah Muhammad, draws a 
dismal pore of aspirations of power by the army of Lahore darbar. 
izek, The Fragile Absolute, p. 53. 
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In recent years this image is accorded to the that of Jarnail Singh 
Bhindranwale, who has emerged as the symbol of martyrdom, 
sainthood, power, and self-identity. Grooming Sikh imagination 
around his figure, as mentioned by A.G. Roy, isa set political mechanics 
to reset Sikh emotions into political-cultural arena to symbolize Jat- 
power in Sikh imagination as the apex figure of Sikh aspiration. 
Understanding Ethics in Hegelian terms of passing substance to 
subject, Žižek contests for existence of “ethical substance in the form 
of incessant activity and interaction of individuals, that keeps the 
activity alive". For more details see, Slavoj Zizek, The Parallax View, 
The MIT press, Ma, 2005, p. 127. 
Guru Angad proclaims, “डिम tat नाडि d wen aay amfa i g€ et 
guar डिति ढिति Hat urfa i” (Guru Granth Sahib-446) (Parentheses and 
Translation mine) 
There are countable books on Sri Akal Takh, by political activists and 
few academicians of Punjab. Most of these works lack basic theoretical 
underpinnings of its institutional framework and primarily present 
accounts from Sikh history espousing for a producing a rhetoric of a 
married relationship between spirituality and temporality. A similar 
underlying narrative is also explorable in some of the essays of this 
book. 
Amandeep Singh, Akal Takht : Revisiting Miri in Political Imagination, Naad 
Pargaas, Amritsar, 2018. 
Gurbeer Singh, “The Institution of Akal Takht: The Transformation 
of Authority in Sikh History”, 12, 390 Religions, Basel, 2021, p. 4. 
Ibid., p. 5 
Ibid, p. 11. 
Original text notes, fra-faa frfeait री मेंड eset sr उणी रै-ठग्मठीडब, 
mafaa, ठैडिब At पग्ठीभिव पपठ G3 शिषे wus der nigra sus Bet नाषिन्त 
at edt, Har unit गष्टी fed री usar agar Ji 

Gurbhagat Singh’s suggestion, to my understanding, is not to imply 
that Akal Takht should intervene in every trivial issue of routine 
politics that becomes nihilistic, as I have discussed, but to examine 
broader possibilities of institutional temporal actions in history. 
Indeed, he seeks a role of Akal Takht in global issues of social justice 
which are regrettably not under the political radar of Sikhs in routine 
discussions. Historically, Akal Takht’s involvement in secular temporal 
domain have not been reflectively insightfully that has often been a 
cause of political and historical embarrassments for Sikhs. This 
includes instances like intervention of Akal Takht in a court case fight 
amongst two groups in Gurdwara management in Fairfax, Virginia 
(for more information see, N. Gerald Barrier, The luirux, | treinia 
Gurdwara Case and Sikh Identity, in Sikh Identity, pp. 365-378), or 
presentation of Siropa (robe of honor) to General Dyer (for more 
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95. 


96. 


information see, Gopal Singh, A History of The Sikh People, Allied 
Publishers, New Delhi, 2008, p. 650) or mismanagement of controversies 
like the one recently related with sect leader Gurmeet Ram Rahim 
Singh (Hindustan Times report: Under fire for pardoning Dera Sacha Sauda 
Chief, Akal Takht Jathedar Giani Gurbachan Singh quits post, 19 Oct, 2018. 
Available online https://www.hindustantimes.com/punjab/under- 
fire-for-pardoning-dera-sacha-sauda-chief-akal-takht-jathedar-giani- 
gurbachan-singh-quits-post/story-ILw]Ja47xq3UK 1yv9Y4H7eP.html 
(accessed on 05 August, 2021) ) etc. 

Guru Arjun pronounces, "The nine treasures are in the Ambrosial 
name of God. Within the human body is where these rest", (Guru 
Granth Sahib- 293). (Translation mine) 

Original Sabda notes, “a@fafa »ffiz पूड at ay || èfa भवि fen बा 
faery ॥” 

Similarly, the tradition of Katha (for mindful understanding) and 

Kirtan (to implore spiritual consciousness) of Shabda, in presence of 
Guru Granth Sahib practiced in Sikh Gurudwaras involves both mind 
and body for a holistic realization. 
Commenting on the problems of uniformity, Aurobindo notes, “It 
offers the growth of the opposite principle of dominating authority 
whose whole tendency is to introduce, rigidity, uniformity, a 
mechanized and therefore eventually an unprogressive system of life”. 
Sri Aurobindo, The Human Cycle, The Ideal of Human Unity, War and Self 
Determination, Sri Aurobindo Ashram, Pondicherry, 1971, p. 384. 

Meanwhile, it is rather astonishing that Sri Aurobindo avoids taking 
a serious note on Sikh experiment and considers Sikh as a religio- 
political racial entity comparable to that of Maraths “to device a 
common secular and spiritual centers of Khalsa”, (p. 354). However, 
his arguments by default offer a lead towards the idea of Panth 
(spiritual path) enshrined in Sikh doctrines. He notes, “Therefore if 
the spiritual change of which we have been speaking is to be effected, 
it must unite two conditions which have to be simultaneously satisfied 
but are most difficult to bring together. There must be the individual 
and the individuals who are able to see, to develop, to re-create 
themselves in the image of the Spirit and to communicate both their 
ideas and its power to the mass" (p. 232). 


Editorial Note 


This book is a wide collection of articles discussing historical 
background, legal and constitutional status, and conceptual 
formulations underpinning the institution of Akal Takht - the Sikh 
seat of temporality. The central debates in many of these articles 
revolve around the role of Akal Takht in Sikh history, Sikh politics, 
and Sikh world view, culled from the doctrines of Sibi. Besides, 
many of the articles express a rather consistent intellectual 
resentment over the way Sikh politics has mutilated the glory of 
Sikh society and Sikh inspiration. However, authors expressing 
these concerns have overlooked noting that politics in general is by 
and large a reflection of social constructs and the way the society 
imagines itself. Therefore, any attempt to recontextualize and 
recuperate Sikh politics calls to account for ontological discussion 
on self and society. Such discussion in my understanding stems 
from Maryada (both personal and political). 

Gleaned from different sources, the collection of articles in 
this book unveil deeper insights on the institution of Akal Takht. 
Besides discussing the institutional significance, these articles 
highlight the historical conditions in which the institution has 
remained central to Sikh imagination especially during the Misl 
period and early years of Maharaja Ranjit Singh's reign (middle of 
18^ century to 1805 A.D.) during which the tradition of Sarbat 
Khalsa and Gurmata were at their epitome. Some of the articles in 
this book reminisce high standards of Sikh polity in history. Few 
were written during the inauguration of Takht Damdama Sahib in 
1966, an event that aroused flutters in scholarly circles. Two articles 
have been authored by Kapur Singh that debate the political 
speciousness underlying this inauguration. One of these was 
rebuffed with mundane and rather outlandish arguments by H.S. 


Ixxx | Essays on Akal Takht 


Brar which were counter-argued later. However, the overall debate 
renders interesting insights to acquire a deeper understanding of a 
Takht in Sikh view that simultaneously emphasizes the role and 
productivity of Sikh scholarship. Besides, there are some articles 
that enumerate the role and authority of Jathedar of Akal Takht 
as a spokesperson of Sikhs. Some of these essays also expore the 
nature of Spirituality-Temporality relationship and two render a 
conceptual understanding of Sikh relationship with power. 

I do not claim that the collection of articles in this book is 
an exhaustive list of all essays written thus far on Akal Takht. Yet, 
I do believe these are valuable works that can help scholars to 
do further research on authority, responsibility, institutional 
significance, and constitution of Akal Takht. For the sake of 
convenience, the articles have been arranged on lingual basis with 
collection of English articles transitioning into Punjabi. I am deeply 
indebted to Dr. Sukhwinder Singh for his valuable inputs and most 
sincere efforts in collection of these articles. I hope the collection 
productively contributes in taking the discourse on Akal Takht 
further. 

This collection is also a tribute to many scholars like Kapur 
Singh, Jasbir Singh Ahluwalia, Gurbhagat Singh and others who 
have developed an original discourse to attract scholarly attention 
towards serious epistemological issues and possibilities. Insightful 
and nuanced essay by Bhupinder Singh inspires students like me and 
provides a vision that enables us to think differently for engaging 
more comprehensively in academic discourses of Sikh Studies. The 
essays by Kharak Singh have been significant in the light of the 
background of the circumstances when the space in the domain of 
Sikh Studies was almost overwhelmed with the works of W.H. 
McLeod's school of Sikh studies, which he somehow managed to 
reclaim with alternative Sikh voice. The insights on understanding 
power and power relations from Foucault's expositions of power 
by Lakhvir Singh are very encouraging for students of Sikh st udies. 
His understanding of cultural life of Punjab and its influence on 
Sikh subjectivity have many productive dimensions that can be 
explored in future discourses. Essays by Davinder Singh, Surju 
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Singh Gandhi, and Sukhbir Singh offer insights on popular 
narratives that are of interest for activist influences. This collection 
provides a comprehensive look at the intellectual engagement with 
Akal Takht Sahib thus far. 

The arguments made in these essays present different shades 
of contexts, ideological understandings, historical backgrounds, and 
personal motivations of authors. The views and arguments in the 
essays are entirely attributed to the authors themselves. The 
purpose of this volume is to bring together available theoretical 
understandings around Akal Takht Sahib, so that, future studies 
could find new ways to engage and develop theoretical and 
philosophical modes to unfold Miri in space-time continuum. 

Article 1 - In a rather interesting article Four High Seats of Sikh 
Aurhority : A Debate, Kapur Singh has discussed the significance of 
four seats of temporal authority (Takhts) from a metaphysical 
perspective. Underlining the indispensability of double sovereignty 
like Ahluwalia, Kapur Singh explores the understanding of spatial 
dimensions in four dimensions grounded in modality of traditional 
Hindu metaphysics. Expounding for four Takhts as representation 
of four directions of Sikh temporality, he explores the idea of 
number ‘4’ from a numerological perspective. However, it is a 
mundane practice amongst Sikhs to delegitimize a scholarly debate 
by stigmatizing the arguments as having been tainted by Hindu 
ideology or Hindu identity and dubbing scholarly discourse as a 
compromise of Sikh doctrines, if not as a blasphemy. Singh’s 
analysis is heatedly debated and debased by H. S. Brar’s polemical 
arguments thereby turning the intellectual discourse into a personal 
attack on Kapur Singh’s allegiance to the idea of Sikh nationhood, 
besides challenging his scholarly acumen. Kapur Singh responds 
back with references from Sikh resources to counter Brar’s 
allegations. Towards the end of the debate, Tarlochan Singh 
laments the fall in the level of scholarly discourse. He supports 
Kapur Singh’s argument and considers the inauguration of fifth 
takht as sacrilegious. He complains about the marginalization of 
Sikh scholarship at the hands of individuals and political activists 
causing unwarranted epistemic distortions. Tarlochan Singh also 


Ixxxii | Essays on Akal Takbr 


suggests for considering the possibilities of elementary scholarly 
qualification for expressing views on political and conceptual issues 
that may have historical implications, 

Article 2-An Excerpt from “These Havankunds”, is a short 
commentary on the origins of Sarbat Khalsa and Gurmata trace to 
the Aryan concept of Panchas and Islamic Ijma that Kapur Singh has 
brought forth. Towards the end of the article he claims that SGPC 
has failed to exercise the true nature of Sarbat Khalsa and Gurmata. 

Article 3 - In his article Religions and Secular Polity in Sikhism, 
Jasbir Singh Ahluwalia highlights the separation of two symbolic 
seats of authority - Harimandir Sahib (symbol of spiritual 
sovereignty) and Akal Takht (symbol of mir) - “revealing the raison 
d'etre of keeping the two domains autonomous". His arguments 
foster the conceptual claims made by Kapur Singh elsewhere. 
Besides, Ahluwalia attempts to explore the modus operandi by which 
the institutional authority of Akal Takht can be exercised in 
modern secular state. Therefore, he advocates to actively engage 
with democratic and secularistic frameworks of modern 
civilization, which he believes is imperative to enunciate living 
praxis of Sikhism. He concludes to contest that absence of such 
engagement by Sikhs revels a state of homeostasis of “living in the 
past”, causing a state of crisis in contemporary expressions of 
Sikhism. 

Article 4 - In the article Akal Takht Role: Then and Now, Jasbir 
Singh Ahluwalia overviews the temporal nature of Akal Takht and 
the role of Jathedar. Outlining the political situations, he mentions 
how different Akali leaders approached Akal Takht to settle petty 
political issues. It appears that the author is questioning on the role 
and intervention of the Jathedar to issues edicts. He makes a 
distinction between Panthic unity and Akali unity (unity amongst 
the Akali Dal leaders) which often gets mis-construed as being the 
same. Scholars of history, on reading this article, may get reminded 
of personal belligerence of Sikh sardars during the Mis! period that 
eventually led to weakening of Sarbat Khalsa and Gurmata and 
compromised the significance of Akal Takht in history. Ahluwalia 
highlights how significant political issues like that of Sikh 
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nationhood and Anandpur Sahib resolution were eventually buried 
in political circles, He further lists references to few legal and 
constitutional aspects that enumerate the role and authority of Akal 
Takht and its Jathedar. 

Article 5 - In the article Religion and Politics in Sikhism, Jasbir 
Singh Ahluwalia discusses the legal and constitutional aspects of 
authority of Akal Takht in this article. Acknowledging that the 
message of unity of religion and politics in Sikhism is politically 
misleading owing to it being a deviation from the dictum of dual 
sovereignty established in the Guru doctrines, Ahluwalia takes the 
opportunity to re-emphasize the sovereign statuses of both domains 
in this article. Substantiating his argument through a practical 
example that had historical ramifications in legal terms, he 
highlights the ways in which the institutional authority of Akal 
Takht was compromised by Akali leaders by beseeching Takht's 
indulgence in state electoral politics. The election of Harcharan 
Singh Fattanwala, a candidate backed by Akali leaders and endorsed 
through Akal Takht's authority in state elections of Punjab in 
1980, was set aside by the Supreme Court of India, discursively 
undercutting the institutional significance of Akal Takht in routine 
political affairs. The article appears to dispense evidence that the 
institutional spirit and authority of the Akal Takht was actually 
compromised by Akali leadership. 

Article 6 - Jasbir Singh Ahluwalia furnishes vital insights in 
his rather short article Sr Akal Takht. Starting with discussion on 
dual sovereignty of Temporality and Spirituality as conceptualized 
in Sikh doctrines, he discusses the authority of the Jathedar of Akal 
Takht. He substantiates his arguments with a brief comparison of 
authority of the Jathedar to that of the Pope in Christianity and 
Caliph in Islam. Delving further into the question of authority, he 
reviews instances in Sikh history in which political resolutions were 
undertaken by Sarbat Khalsa with pronouncements of Gurmatas. 

Article 7 - Bhupinder Singh, in Aspects of Sikh Axiology: Three 
Essays, presents an account of Sikh value system derived from 
symbolic understanding of meaning of Akal Takht, purusharthas, and 
the ‘demon’ king Ravana. Considering Harimandir Sahib and Akal 
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Takht as complementary to each other, he believes, “The meaning 
of Akal Takht Sahib cannot be understood except in relation to 
Harmandir Sahib”. The three short essays emphasize an integration 
of Spirituality and Temporality that the author contests “has the 
supreme value in Sikhism”. I am thankful to Bhupinder Singh for 
this insightful and nuanced essay. 

Article 8- As a seasoned historian, Kharak Singh offers 
background of institutional functioning of Akal Takht in different 
times of Sikh history in his essay, Sr Akal Takht Sahib. He suggests 
certain measures to reinstate ancient glory and authority of Akal 
Takht. He is saddened about the present conditions of Sikhs and 
regrets the weakening authority of Akal Takht in keeping the Panth 
together. He notes, “...it appears that under the present set-up and 
the present situation, it is difficult for the Akal Takht to keep the 
Panth together, much less to provide the guidance and lead expected 
from it." Therefore, he demands *radical reforms", and lays down 
ten points towards the end of the chapter that highlight the 
institutional significance and suggest some structural changes in 
institutional functioning. 

Article 9 - Kharak Singh in his article Jathedar, Akal Takht Sahib, 
renders commentary on the role of Jathedar of Akal Takht in Sikh 
history. He offers a critique on $.5. Dhanoa’s article on the role 
of Jathedar stating that the article factually distorted and 
misrepresented Sikh history. He opines that such writings, 
especially at the juncture when Punjab had barely come out of the 
precarious and volatile socio-political situations in 1997, should 
have been avoided. 

Article 10 - Surjit Singh Gandhi in his article Sarbat Khalsa: 
Origin and Development, traces shades of history from Misl period that 
overlap with the rise and decline of Sarbat Khalsa and Gurmata 
tradition. He outlines the broader appreciation and propagation of 
democratic values in the meetings of Sarbat Khalsa that allowed 
for unanimous adoption of Gurmata resolutions imparting an 
equitable voice to all Sikhs. He also appears to be suggesting that 
as the Sikh Sardars started asserting authoritative claims in Sarbat 
Khalsa, tradition of Gurmatas amongst Sikhs got weakened, 
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Article 11- Lakhvir Singh in his essay, Understanding the 
‘Conductive force’ in Sikh Praxis, using Foucault's idea of conductive 
forces and Bio-power analyses how the body politic of the Sikh 
masses has been subjugated and been used by the cultural forces of 
Punjab. How the conduct of production of meaning, practices, and 
discourses has allowed to substitute their fantasies and ‘ways of 
being’ onto the populace through the religious institutions of the 
Sikhs and rendered any questioning of their functioning as an attack 
on the institutions, thus using and demeaning the universality and 
sovereignty of the institutions at the same time. This acute and 
nuanced observation of Sikh history and Punjab has hitherto 
escaped the notice of thinkers and critics. 

Article 12 - The article Navan Takht (New Takht) by Kapur 
Singh was authored during the time when the discussions around 
the fifth Takht Damdama Sahib were still in progress and its idea 
was gaining political momentum. Similar in vein to the contention 
expressed in his article Four Seats of Sikh Authority: A Debate, Kapur 
Singh articulates vehement opposition to the declaration of 
Damdama Sahib as the fifth Takht of Sikhs. He exposes the deeper 
anchoring of ethnicity in Sikh politics. However, unlike his 
aforesaid article, which was written after the fifth Takht was 
inaugurated where he underlined the numerological significance of 
number four and representation of Takhts as a symbol of God’s 
sovereignty in spatio-temporal sense of four directions, he is at odds 
within his own arguments in one of the paragraphs in this essay. 
Here he flippantly appears to consider the possibility of 
inaugurating multiple Takhts. Thus, he not only undermines his 
own thesis, but appears to also signal considering God’s sovereignty 
as a subject of political power and authority that can be relinquished 
under pressures of evolving ethnicities especially with Sikh 
migration. Perhaps his belief and deeper understanding on the issue 
of Takht were still maturing during the time of writing this article 
which attained deeper conceptual grounding that manifested in his 
later article (article two in this book). 

Article 13 - Discussing the domains of Miri and Piri in his 
article Miri Piri da Sidbant (The doctrines of Miri Piri), Jasbir Singh 
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Ahluwalia points towards the dialectical nature of Mir and Piri. He 
contests that both domains are independent yet in a state of mutual 
dependence that renders a state of unity and diversity to these 
domains. He discusses the transcendence of three elements of Tama, 
Raja and Safe for realization of the fourth stage of Miri-Piri. He 
considers both Kirpan (one of the 5 K's) and dasvand (disbursing one 
tenth of personal income for the cause of the Guru) as expression 
of political voice of Sikhs. He also argues that Miri is a sui generis 
domain of Sikhi that resisted its assimilation into Hinduism. The 
meaning of Miri, according to Ahluwalia, is not confined or 
directed by exogenous circumstances but it is central to its 
endogenous unfolding of Sikhi. Undertaking comparative analysis 
with Christian and Islamic doctrines, he disavows the acceptance 
of priestly authority like that of Pope or Caliph. He also suggests 
that the State according to Sikh doctrines should not be considered 
as a mere contract to control human vices and anarchy, but should 
be realized as a priori institution that renders political space for 
expression of divine self in society. 

Article 14 - Gurbhagat Singh in his article Akal Takht Ate 
Ajoka Vishv Chintan (Akal Takht and Contemporary World 
Philosophy) envisions a tension between true and false pillars of 
power that he terms as Jhootheeyaan Patshabiyaan (false authority) and 
Sachiyaan Patshabiyaan (true authority). For Gurbhagat Singh, the 
underpinning idea enshrined in Akal Takht’s formation is 
productively constituted in its institutional capacity to dismantle 
false sources of authority and power. These false forms of authority 
can be both subjective (formulated through mechanisms of 
knowledge production proposed by Nietzsche and Foucault), or 
objective (grounded in the structures of capital proposed by Marx 
and coercive forces of the state propounded by Deleuze). Akal 
Takht in that sense is liable to resist all sources of coercive power 
that represent false authority, which according to Gurbhagat 1s 
Takht’s institutional spirit and responsibility. 

Article 15 - Drawing its intensity from an imagined binary 
between centralized institution of power (Absolute State) and the 
institution of resistance and defiance (Akal Takht), this last article 
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Akal Takht by Sukhbir Singh bids to accentuate the undertone of 
political cultural narrative. Perhaps, this article can be more aptly 
characterized as an author’s soliloquy directed towards imploring 
and imagining Akal Takht as a powerhouse of political resistance 
(like a that of militant military center) symbolizing institutional 
glory of Sikh sovereignty. A repetitive message issued to resist 
against bourgeoisie leadership, or the absolute dictatorial authority, 
draws a solid line between State (a symbol of rapacity and evil) and 
Akal Takht. Binding these shades of routine politics with a sense of 
‘religious struggle’, the author sutures these political expressions 
directly with Guru Hargobind’s proclamation to bear arms. 
Executing the role of a surrogate political arm of routine Sikh 
politics, Sukhbir continues to harp on raw Sikh emotions impressing 
with undertones of what appears to be a histrionic harangue. 

Article 16- In his article (Akal) Takht, Devinder Singh 
contests the conceptual idea of State as an unnatural entity and 
proposes that the idea should be discarded to turn the page in 
political history of mankind. The entity of State, he argues, should 
be replaced with the illumination of the cosmic order that can 
participate in a political process through local confederacies and 
smaller Jathebandis. 

Article 17 - Continuing his argument from his previous 
article, Devinder in his article Sikh Rajniti da Sankalap (The doctrine 
of Sikh politics), propounds the idea of a non-state entity that can 
dislodge the idea of state. His commentary on Sikh Cosmology 
with references from Guru Granth Sahib broadly adheres to natural 
manifestation of a stateless world, that cannot remain natural in the 
ideals of state - a synthetic (unnatural) entity. He also roots for a 
direct form of democracy and for decentralization of power. He 
laments the current state of Sikh polity. 
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There are and gu remain only four High Seats of Sikh 
Authority, the Takhts and a recent innovation of fifth takht set up 
by ighorant herésiarchs and new controllers of the official Board 
of Management of the Sikh historical shrines (SGPC) is altogether 
repugnant to and unwarranted by the true Sikh doctrine or the 
aphysical postulates and mythological traditions of India 

Takht is a Persian word signifying ‘the imperial throne’, a 
concept of total and all pervasive focus of worldly temporal power 
such as was supposed to inhere in the shahinshah, the emperor, of 
the Achaemenian throne. Ex-hypothesi there cannot be more than 
one fakht in the empire and indeed, in the entire world, for, a true 
and logically whole empire must tend to acquire a total oecumenical 
sway and the doctrine of co-existence of more than one /akh, which 
is a true Takbr, is a self stultification. But since the Sikh doctrine 
of Double Sovereignty, miri-piri envisages a sway over the minds 
and souls of mankind, the entire world and does not contemplate 
a coercive bondage of the bodies of men, it validates and 
promulgates a plurality of zakhts, coexistent, coeval and 
complementary. 

These takbts, thrones of Double Sovereignty spring from a 
Hindu tradition of religious dominion which is grounded in 
metaphysical postulates of ancient acceptance. 

Dominion of religion in the world of pheno-mena is bound 
up with the concept of ‘space’ and the Hindu ‘space’ is a flat four 
directional extention innocent of Einsteinian curvature of depth 
impregnated into ‘it’ by the progression of “Time’. This Hindu 
‘pure space’ is conceptual samkalapbhu, detached from the 
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progression of ‘time’; This ‘space’ is four-directional, east, west, 
north, south. It is this ‘space’ in which is encompassed the entire 
phenomenal world, samsar, the reality that is appearances and the 
religion as it impidges upon the minds of men while it is 
permanently there in the souls of all men flourishes in relation to 
his ‘space’. The spread and sway of religion in this world, therefore, 
must be comprehended and described as four directional. 

Again, ‘numbers’ occupy a prominent place in Hindu 
occultism and the concept of ‘numbers’ permeates a great deal many 
branches of Hindu speculation. Infinities are particular fascination, 
circumscribed in cyclic concepts of Time and Cosmic ages of the 
universe. The branch of knowledge, Numerology, ganati is 
conceived as a branch of Ontology, and the numeral ‘1’, as the first 
signature and word in the Sikh scripture is grounded in this 
modality of Hindu metaphysical thought 

According to this Hindu Numerology, while the symbol 
‘zero’, sunya, being the absence of all, comprises all things, the 
number ‘one’ is the number of Divinity, of the fundamental 
symbol, Jngam, of the Sun, signifying brightness, light, unity, 
wisdom. Number ‘four’ in this system of thought is the perfect 

number, as it represents all the four directions of the space; Safpath- 

brahman tells us that, ‘as the cow requires four feet; so the yajna, 
sacrifice must have four Vedas and four officiants’. Commenting 
on the description of the ‘mindstufff’ in the Upanisads as, chaturpada, 
Samkara explains, "like the four feet of a cow". 

These concepts about the nature of the ‘space’ and 
numerological significations are then linked-up with the spread and 
sway of religion in the world in the Hindu tradition and history, 
and that explains why whenever a Hindu sect or denomination of 
religion has laid claim to oecumenical status, it has set up or 
recognized four chief or primary places of its reverential foci. In 
the Guru Granth, it is this mode of understanding of the matter 
that a reference exists to the omnipotent omnipresence of God; 
(qaa fer atë us ud") (Dhanasri, V) and it is according to this 
mode of thought that in the ancient Vedic tradition four raj tirath, 
royal centres of holiness, were recognized, such as Pushkarraj, 
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Prayagraj, Katasraj etc. to each of which one of the cardinal 
directions E; W, N or S was assigned. Likewise in Brahmanism, 
chaturdham, four residences of the gods, Prayag (E), Dwarkavati (W), 
Badrinath (N), and Ramesvaram (S) are recognized. Samkaracharya 
established chaturmath four abbeys, to represent his true 
interpretation of Vedas, Vedanta, such as Jagan-math (E), 
Dwarkamath (W), Badrimath (N), and Sringerimath (S). Of 
Vaishnavite Hinduism, there are recognized chaturpur, the four holy 
towns, beloved of the God, Jagannath Puri, Dwarkapuri and so on. 
Gautam, the Buddha before his mahaparinirvana, the great demise, 
specified four places, that of his birth, his enlightenment, his first 
sermon, and his demise as the place worthy of homage for the 
Budhists, Lumbanivan, Gaya Sarnath, and Kusinar representing 
four directions of the Hindu 'space' and hence signifying 
oecumenical claim. 

Again there are recognized two categories of holy places in 
our Hindu tradition, sthapat established or appointed and svayambhu, 
ever-there, self-existent. A centre of holiness may be set up or 
created by historical accident, association or unappropriate 
ceremonies, or it may be there since the beginning of creation but 
may be discovered through a sign, or authoritative pointing out. 
There are temples of Vishnu and Siva of hoary antiquity that were 
so discovered through a royal dream or yogic flash and then 
magnificent buildings and idols were set up there and there are 
temples that were definitely ‘established’ at a contingent point of 
time. 

It is in this context that the significance and validity of char 
takht, the Four seats of Sikh authority, must be appreciated. These 
takhts do not originate and are not validated by historical 
occurrence, though they may be accidentally associated with the 
birth or sojourn of a Sikh Guru or it may be the case, that as Akal 
Takht, it was ‘built-up’ and signified by a Sikh Guru these takhts 
essentially are and remain stayambhu, ever-there and no body or no 
contingent occurrence has created them. 

There cannot be more than Four Takhts because ‘4’ is a 
perfect number, oecumenical in signification and grounded in the 
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ancient metaphysical postulates of our race, while number ‘5’ is not 
perfect number, and it is not a significator of ‘space’ or territory 
while a takht must be such a significator. ‘5’ reduces much diversity 
to meaningful measure, and hence signifies men and things, 
panchajana, panchatattava, panchagavya etc. and ‘panj-takht’ is a wholly 
unwarranted concept. 

Nor does the word, “takht” inscribed on some seal used by 
the keepers of a historical Sikh shrine, such as occurs in the seal 
preserved at Damdameh Sahib in Punjab, can make the place a takht 
a ‘seat of Sikh authority’ of the category to which the traditional 
four Takhts belong. In this seal the word, “takht” occurs in its 
dictionary meaning, in the sense that a royal personage, technically 
a Sikh Guru, rested, sat, or held audience here. Indeed, the 
inscription on this particular seal itself makes the meaning quite 
clear when it says that it is the seal pertaining to “takht, jagah Guru 
Gobind Singh Ji” that is, ‘the throne-locus of the place where Guru 
Gobind Singh stayed’. On the basis of such a citation to declare the 
holy Sikh shrine Damdama Sahib as the fifth seat of High Sikh 
authority is the height of absurdity. Bhai Kahan Singh also in his 
Mahankosh, the ‘Encyclopedia of Sikh Literature’, gives precisely 
these as the true meanings of the word “takht” as it occurs in Sikh 
writings. At Kiratpur, there is a historical Sikh shrine known as 
Takht Sahib but it has never been deemed or claimed as one of the 
High Seats of Sikh Authority. 

Damdameh Sahib, now in the Bhatinda District of Punjab is 
a holy and historical Sikh shrine of great historical importance and 
sanctity, but it is not the fifth takht, in the meaning of a ‘Sikh seat 
of authority,’ and there is no human authority, now or ever, which 
can create new takbts valid in and acceptable to the Sikh doctrine. 

—Kapur Singh 


Rejoinder 
RECENTLY, the SGPC elevated the historic Gurdwara at 
Damdama Sahib to the level of a takht and created a fifth takht, 


in addition to the four existing takhts: the Akal Takht at Amritsar, 
and takhts at Anandpur, Patna and Hazur Sahib. 
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The object of this article is to examine S. Kapur Singh's 
criticism of the SGPC in creating the fifth takht S. Kapur Singh 
says: "There are and legitimately remain only four High Seats of 
Sikh Authority, the takhts, and a recent innovation of a fifth takht 
set up by ignorant heresiarchs and new controllers of the official 
Board of Management of the Sikh historical shrines SGPC is 
altogether repugnant and unwarranted by the true Sikh doctrine ‘or 
the metaphysical postulates and mythological tradition of India.’ 

Though he says that the action is altogether repugnant and 
unwarranted by the ‘true Sikh doctrine’, but in the whole article 
he does not give any inkling of what the true Sikh doctrine’ is and 
how the SGPC action is repugnant to it. On the other hand, he 
dwells in great details on what he calls ‘the metaphysical postulates 
and mythological traditions of India’, but gives a brief, though 
correct, definition of the word ‘Takht’. Takht is a Persian word, 
meaning the throne of an emperor or shahinshah, and as such the seat 
of imperial power. There should be only one takht in an empire, 
or even in the world if the empire is worldwide. Then he justifies 
the existing four takhts and decries the establishment of the fifth 
takht. 

Here is a brief summary of his arguments. The plurality of 
Takhts stems from Hindu tradition and hence their location in the 
east, west, north and south. Four is a perfect, number. In ancient 
vedic practice, four Raj Tiraths were recognized, such as 
Pushkarraj, Katasraj etc. S. Kapur Singh does not mention the 
fourth. Thus, there is one Raj Tirath in the north, one in the south, 
one in the east and one in the west. Likewise in Brahminism four 
places of Godly residence, Prayag (E), Dwarkavati (W), Badrinath 
(N), Rameshwaram (S), were recognized. Shankaracharia 
established four math on that principle, at Jagnnath, Dwarka, 
Badrinath, and Sringereni, Even the Buddha instituted four 
holy places: that of his birth; Lumbini, where he received 
enlightenment; Gaya, where he preached first sermon; and 
Kushinagar, where he died. There are two ways of recognizing holy 
places according to Hindu tradition shipas, or established; and 
swayambbu, ever there; or self existent. 
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S. Kapur Singh then justifies the existing four takhts in these 
words: 

"These Takhts do not originate and are not validated by 
historical occurrences, though they may be accidentally associated 
with birth or sojourn of a Sikh Guru or it may be the case that 
as Akal Takht was *built up" and signified by a Sikh Guru. These 
Takhts essentially are and remain "Svayambhu", ever there and 
nobody or no contingent occurrence has created them.’ 

Then Sardar Sahib goes on to decry the establishment of the 
fifth takht on the same basis: 

“There cannot be more than four Takhts because “4” is a 
perfect number oecumenical in signification and grounded in the 
ancient metaphysical postulates of our race, while number *5" is 
not perfect number, and it is not a significator of “Space” or 
territory, while a takht must be such a significator. “5” reduces 
much diversity to meaningful (perhaps he means meaningless) 
measure and hence signifies men and things, Panchjana 
panchatattava panchagavega etc and “panj takht" is a wholly 
unwarranted concept. 

Nor does the word “Takht’ inscribed on some seal used by 
the keepers of historical Sikh shrine, such as occurs in the seal 
preserved at Damdama Sahib in Punjab, can make the place a 
Takht. In this sea! the word "takht" occurs in its dictionary 
meaning, in the sense that a royal personage, technically a Sikh 
Guru, rested, sat, or held audience here... the seal itself makes the 
matter quite clear when it says that it is the seal pertaining to 
“takht”, jagat Guru Gobind Singh Ji’... On the basis of such a 
citation to declare the holy Sikh shrine at Damdama Sahib as the 
fifth seated High Sikh Authority is the height of absurdity... and 
there is no human authority, now or ever, which can create new 
takhts valid in and acceptable to the Sikh doctrine.’ 

Though Sardar Sahib has written of Sikh doctrine, but a 
cursory consideration of his argument for justification of four 
Takhts, and decrying the fifth one, makes it evident that the basis 
of his argument is actually not any Sikh doctrine or tradition, but 
Hindu thinking, which he prefers to call Metaphysical postulates 
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and mythological traditions of India’, But despite the use of these 
high-sounding terms, his arguments are devoid of any logic, 
contradictory and self-defeating. He calls the existing four takhts 
'Svayambhu', which according to his own definition means, “ever 
there” perhaps from the beginning of the world, and association of 
any takht with any Guru is just accidental and nobody nor any 
contingent occurrence has created them 

Sikhism itself started with Guru Nanak and is not more than 
500 years old. THe*first*talchvewasvestablished»by the sixthyGtinu 
BargobitidesahibyeaewAMritsary The city of Amritsar also was 
founded by Guru Ramdas only 400 years ago, and the Akal Takht 
was established half a century later. However, other takhts were 
established much later and are about 200 to 250 years old. These 
are the plain facts of history. Now as regards “Svayambhu” (ever there 
i.e. nobody has created them) it is very clearly evident that these 
takhts were not ever there. Except Akal Takht, which was created 
(or established) by the Sixth Guru, all the other three takhts must 
have been created by the Sikhs themselves, because there were clear 
instructions by Guru Gobind Singh, the last Guru, not to construct 
any memorial at any place connected with him. Obviously the 
takht at Patna and Hazur Sahib were not founded by him. The 
present Akal Takht was rebuilt. Hazur Sahib, as also many other 
Gurudwara’s were built with the help of generous donations by 
Maharaja Ranjit Singh. The plain fact is that these takhts are not 
heavenly creations but were created by the Guru or the Sikhs 
themselves for definite purposes. 

Regarding the controversy about the figures, 4 and 5, and the 
perfection of the former and the earthly association of the latter, 
according to so-called Indian tradition (Hindu philosophy), should 
mean nothing to him. It is time for every Sikh to sit up and ponder. 
Because his main basis for justifying ‘Four’ and rejecting ‘Five’ in 
accordance with Hindu tradition, which he calls Indian tradition 
and not based on any Sikh principles or traditions, even though he 
is most vociferous in favour of a Sikh Homeland, and says that 
Sikhism is not a sect of Hinduism. If this is the basis of his ideology 
one wonders why he wants a Sikh Homeland and for what? Even 
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the Hindus have discarded such outdated and moth-eaten so-called 
Indian traditions. It is a pity a 'Sikh' and that too a Punjabi should 
regard himself as a member of Aryan ‘race’ and feel proud of it. 
For the Khalsa, one of the important injunction of Guru Gobind 
Singh is Kirtinash, Kulnash, Dharamnash, Karamnash, which in plain 
words mean, ‘a Sikh should break all links with the past, wash his 
mind clean of all the outdated and worn out traditions of Hinduism 
which should all be buried deep and a new life begun from a clean 
slate. This is from the Sikh ideological point of view, Even 
otherwise Punjabis are not Aryans. They are mostly of mixed blood 
(races) being descendants of Greeks, Huns, Sakas (Scythinas) and 
others, and Aryans, too, were not Indians originally but were 
foreigners, and so is Hinduism. It is astonishing that one who 
favours the creation of a Sikh Homeland should carry such a heavy 
hangover of the Hindu past, and perhaps this is the reason why he 
has failed to win any support. Even though a cause may be just, 
a confused mind can never achieve anything. If the question of the 
four takhts is to be decided and justified on the basis of so called 
Indian traditions and establishment of the fifth one rejected and the 
people who were responsible for creating the fifth one denounced 
as heresiarchs, (then) even the Gurus can be denounced as heretics, 
because most of what the Gurus preached or did was in fact a 
departure from so-called ancient Indian traditions. Monotheism 
equality, fraternity, abolition of the caste system, prohibition of 
idol-worship and other practices are all foreign of Hindu tradition 
and a departure from them. Because of this departure from Hindu 
traditions, a liberal this adoption of Islamic principles and the 
creation of new traditions, Sikhism is a distinct and separate 
religion. 
Whatever may be the special significance or the sanctity 
attached to the numeral ‘four’ in Hinduism, Sikhism does not 
recognize any such sanctity from the ideological point of view. In 
Sikhism, no number has any special significance: all the numerals 
are of equal importance. Those who created the four takhts did not 
do so, because of undue regard for the numeral four. On the other 
hand, the numeral, five, has some significance because of its 
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association with Punjab and in Sikhism, it has come to acquire a 
mystical and special significance. Therefore, if these arguments in 
favour of ‘five’ have equal validity, the fifth takht is justified. 

But it should not be assumed that I am up-holding the SGPC 
in creating the fifth takht, even though I am from Bhatinda district. 
In olden times when the means of communication were poor there 
was some justification for more than one takht. These takht were 
then more than one takht. These takhts were then created in far- 
off different places to propagate Sikhism and co-ordinate Panthic 
activities, which could not have been co-ordinated or controlled 
from Akal Takht alone. To some extent, though not fully, Akal 
Takht at Amritsar is continuing these duties. But other takhts have 
outlived their utility; in fact they have ceased to exist in the real 
sense of the takht there is no propagation of Sikhism, any more and 
there is no activity to be co-ordinated either. They are not doing 
any special work and are not in any way different from the other 
historical Gurdwaras. The existence of more than one takht of 
equal status can cause disruption and disintegration in the Sikhs, 
if they begin issuing contradictory orders. Therefore, in the present 
circumstances, the establishment of the fifth takht by the SGPC 
mainly to please the local people is not a wise one. Now as a result 
of the controversy about the takhts it would be better to review 
the whole matter anew. As the functions of the takht are no longer 
performed by the other takhts it would be both wise and better to 
amalgamate or to abolish the other takhts and only Akal takht 
should be made a ‘takht’ in the real sense of the word. 

—H.S. Brar 


Bhatinda. 


Kapur Singh’s Reply to Brar’s Rejoinder 


I write this to attempt a reply to some of the points made by 
Mr. H.S. Brar in his letter about the Takhts in the May issue of 
The Sikh Review. 

I can refer to only some of the salient points so made by Mr. 
Brar, without presuming to be exhaustive. 

(1) Mr. Brar says that although I assert that the SGPC has 
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violated the true Sikh doctrine, relating to the institution of the 
Sikh takhts yet I have given “no inkling” of such a Sikh doctrine. 
It seems obvious to me, after re-reading my original article that | 
have taken ample pains to explain what this true doctrine is, what 
its roots are, as embedded in certain metaphysical postulates about 
‘Space’ which postulates are expressly accepted in the Guru Granth 
itself, in Hindu Numerology, on the basis of which the very first 
letter, the arithmetical numeral ‘1’ is made the starting point of the 
basic ontological statement of Sikhism, the moolmantar, and the 
true connotation of the Persian term, takht. These are the three 
roots of the “true Sikh doctrine”, out of which the Sikh institution 
of four takhts stems, while the first two metaphysical roots 
aforementioned explain why there are only four raj tiraths, four puris, 
four dhams and four maths etc., in what Dr. Radhakrishnan aptly 
calls, the great Commonwealth of Hinduism. 

Mr. Brar’s real grievance seems to be that if that is the “true 
Sikh doctrine” then it cannot be accepted by nihang Sikhs of his 
puritan breed as anything having Hindu roots is ipso facto 
derogatory to Sikhism. 

To such a position it is not easy to reply but one may pose 
and answer a simple question which lies at the root of Mr. Brar's 
mental agitation. What is ‘a true Sikh doctrine’? I should say it 
is one if (a) it is clearly laid down in the Sikh scripture or has been 
otherwise authoritatively proclaimed. (b) It necessarily follows 
from what is accepted in the Sikh scripture or is implicit in some 
authorized and accepted Sikh institution and practice and is 
not essentially contrary to the proposition (a) above (c) It 
satisfactorily explains some Sikh institution or practice even being 
a doctrine of such Hindu or Islamic origin and acceptance as is 
know or can be shown to have been contemporaneous with the 
origin and growth of Sikhism and thus capable of having been 
validly absorbed by Sikhism. Any doctrine that answers to one 
or more of these three test may safely and legitimately be accepted 
as a true Sikh doctrine. If there is any other, or fourth source of 
true Sikh doctrines, I confess I know it not. Now, the doctrine 
concerning the four takhts that I have enunciated fully answers 
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to the test (0), as well as to the test (c). This doctrine consists of 
three propositions: (1) a takht is a focus of the Sikh goal of the 
condominium of spiritual and earthly power and to this Mr. Brar 
has taken no exception; (2) a takht refers to exercise of such 
condominium on an oecumenical scale, that is, the Sikhism claims 
to be a World religion for all mankind and for all times, That 
Sikhism is an oecumenical religion, in this sense, is repeatedly 
proclaimed in the Guru Granth itself e.g. (afo@ vara »iqra भणि 
Ws बलि Qudt fea 5H anil) (3) That the Sikh takhts have a 
religious ancestry of four rajtiraths, puris, dhams and maths and holy 
stupas, I have fully explained in my article on the subject in the 
Sikh Review. That prior to the establishment of the four takhts, 
Sikh Gurus had taken due cognizance of this ancestry can be 
demonstrated by referring to the historical evolution and 
institutional organization of Sikhism. In 1496 A.D, Guru Nanak 
started establishing organized centres of Sikh religion, called, 
manjees and they were established as and when the situation 
permitted and required. In 1560 A.D. Guru Amar Dass 
introduced a meaningful pattern in the Sikh Church by 
establishing 22 dioceses of the religion. Bhai Santokh Singh tells 
that the 22 dioceses were intended to signify Sikh condominium 
of political and spiritual power in confrontation to the Imperial 
Mughal theocratic State: dvivimasat dilli umraiv, iti Sikh manjis bithaiv, 
and in the A Short History of the Sikhs, Teja Singh and Ganda Singh 
support this view (page 23). In 1636 A.D. Guru Hargobind who 
established the Akal Takht, the first of the four Sikh takhts 
imparted a clear and complete expression to the true doctrine of 
the Sikh takhts which is that Sikhism’s territorial sway is to be 
universal and world wide, transcending the frontiers of the 
Mughal empire and that this universality is to be expressed by the 
number ‘4’, this being the perfect number of Numerology not of 
arithmetic, as Mr. Brar seems to think. In consultation with Baba 
Sri Chand the charismatic eldest son of Guru Nanak, Guru 
Hargobind, under the supreme Pontiff, Baba Gurditta, the Guru’s 
own son, established four (and not five) Ascesis-Fires who carried 
the torch of Sikhism, in years to come, to Bangladesh, Assam, 
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Ceylon, Ramesavram, Kabul, Turkestan, Azerbaijan and up to 
the confines of Gobi desert in the U.S.S.R. as recent 
archaeological evidence has shown. That the Upanisadic doctrine 
of Space being dependent creation of mind: otasmad atma akasa 
sambbutab (Taittareya) is the Sikh doctrine also is implicitly accepted 
in the Guru Granth: fai gun mobia akas (Asa.v.), akasa is the 
playground of quality-modes of Existence’. That Space has four 
cardinal points that constitute its all-comprehensive coordinates 
is also a doctrine clearly reiterated in the Guru Granth: chatar disa 
kino balu apna. This citation in the Guru Granth also establishes 
that, balu, the promulgation of power, in order to be all-pervasive 
must be four-directional. 

The numerological significance of ‘4’ as universality and 
perfection is referred to again and again in the Guru Granth. 
Finitude of time in relation to all forms of creation, is referred to 
as ‘duration of 4 days: char divas ke pabune (Slok, Kabir), Char din apni 
nau bat chale bajai (Kedara, Kabir), and the immanent universal Law. 
dharma that governs and sustains the entire universe is described 
as having ‘four feet’ or ‘4 supports: pag chare dharma dhian jio (Asa Chant. 
IV, and the complete and prefect enlightenment of God in human 
heart through successive four Fluxes of a full Time cycle is also 
alluded to as 4’ lights’: chare dive chabu hath die eka eka vari (Basant.]). 

Bhai Kahan Singh in his Mahankosh, categorically states (p. 
1386) that there are only four valid Sikh takhts. 

In view of these considerations, it seems clear to me that the 
doctrine of four and only four takhts, is not only well grounded 
in the ancient spiritual tradition and metaphysical postulates of the 
culture and milieu out of which Sikhism has sprung but it also 
constitutes a true Sikh doctrine of impeccable purity. 

(2) He indulges in a cheap joke at my assertion that according 
to Hindu Numerology ‘5’ is a significator that reduces much 
diversity to meaningful measure and as such it applies to men and 
things and not to cardinal points of the Space. His joke is put in 
parenthesis pointing out that when I have said, “meaningful” I have 
really meant “meaningless”. Now, what I say about the numeral ‘5’ 
is upheld not only in Hindu numerology, an ancient and well 
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respected metaphysical Science, but also by Pythagoras who ruled 
over Greek classical thought for over two thousand years. The Sikh 
Gurus themselves have in fact, based the Sikh doctrines of pancha- 
prawan and panjpiaras on this very concept, as careful students of Sikh 
theology and comparative Religious studies well know. There is 
nothing to joke about in the proposition that while ‘4’ is significator 
of the all pervasive Space, ‘5’ signifies creatures and things 
within the Space. From times immemorial, quinary, decimal and 
duodecimal base have been regarded in almost all civilized societies, 
as number systems to impart a meaningful measure to men and 
things. If Mr. Brar or his friends find this as funny, the misfortune 
is not wholly mine but is that of the present Sikh academic levels 
also. 

(3) Mr. Brar points out that four Sikh takhts cannot be 
svayambhu because it is well known that they came to be established 
only within the last three or four centuries, after the rise of Sikhism. 
Surely, Mr. Brar does not believe that my own ignorance is so 
colossal that I do not even know that Akal Takht was first built 
by Guru Hargobind in the 17th century and the remaining three 
takhts came to be built up and accepted in the early 18th century. 
Svayambhu is a Hindu metaphysical concept of much subtlety 
which means, “ever there”, but not “everthere” in the world of 
Phenomenon. Svayambhu, is “everthere” in the ‘unseen world”, in the 
sphere of the Numenon, but which may manifest itself on the gross 
phenomenal plane at some period of time. The sthapat is to be 
distinguished from the suzyambhu in this sense and not in the crude 
manner Mr. Brar does. Nor are the philosophical notions of 
svayambhu and ‘unseen world’ to be considered as a laughing matter, 
simply because they are rooted in and are traceable to ancient 
Hindu Metaphysics. In the Guru Granth itself the term, Svayambhu, 
is employed to refer to the Ultimate Reality; in the opening lines 
of the Sikh scripture. God is designated as, ‘saibhang’, which is the 
apbbramsa from of Svayambhu. As for the “unseen world", the Sikh 
scripture enjoins a constant and unbroken contemplation of the 
same, as efficacious discipline for achieving the summun bonum: 
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dekh adrist rabio bismadi dukh binsai sukh ai jio. It is in this sense that the 
takhts, are to be deemed as srayambhn, and if Mr. Brar finds it difficult 
to grasp the notion then I can only reply in the words of Plato who 
in one of his Dialogues tells his pupil who is in a similar 
predicament as Mr. Brar, that the difficulty to the pupil is that 
“while you have senses, you have no mind". 

(4) Mr. Brar gratuitously informs me that the reason why 
there is no enthusiasm for the demand for Sikh Homeland is that 
I, its chief expounder, am soaked in “Hindu ideology”, while the 
Hindus themselves “have discarded such outdated and moth-eaten, 
so called Indian traditions" Although it may not be generally 
conceded that vastly subtle Hindus have ‘discarded’ their peculiar 
metaphysical insights as “outdated” and although ‘metaphysics’ 
‘philosophical postulates’, “ideology” and “traditions” are concepts 
altogether different from one another and they do not have the 
same and even cognate meanings as Mr Brar has presumed here, | 
am still thankful to him for having pointed out the real cause of 
my failure to evoke enthusiasm for a political objective which I 
believe as good for Sikh interests, for, I have been under the impression 
that this absence of response was due to the traditional lack of political sense amongst 
the Sikhs to which some authorities in the past have referred as the asininity of 
the Sikh, the bovine mind of the Sikbs. However, now that a pure Sikh 
ideologist of the status of Mr. Brar has upheld the idea of Sikh 
Homeland itself as praiseworthy it is hoped that the Sikhs will 
respond to it. 

(5) Mr. Brar says, that “it is a pity that a ‘Sikh’ and that too 
a Punjabi should regard himself as a member of Aryan ‘race’. I 
do not deny that I am in need of all the pity that Mr. Brar can 
spare for being now in the position of having to argue basic 
points of Sikhism to an unsympathetic audience with whom 
sophisticated communication is not an easy matter, but Mr. Brar 
is mistaken if he thinks that I am not aware that Punjabis are not 
ethnically pure Aryans or that a Sikh is enjoined to reorientate 
and develop his personality in accordance with the teachings of 
the Gurus. When I refer to ‘the traditions and concepts of our 
Aryan race’. I refer to spiritual traditions and modalities of 
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thought of our cultural heritage and ancestry. The term-'race’ is 
well understood in such a context, and it is a great pity indeed, 
that it has been my lot to fall foul of Mr. Brar on this simple point 
also. 

(6) What shall I say about Mr. Brar’s contention that if the 
Sikh Gurus could make departures from Hinduism without being 
labelled as heretics, how can I call the SGPC men as great “heretics” 
for having corrupted the true doctrine that underlies the institution 
of the four takhts? Has one to answer such criticism also, if one 
is in the unhappy position of having written on some obscure 
points of Sikh religion? 

(7) Mr Brar asserts that “monotheism, equality, fraternity, 
abolition of the caste system, prohibition of idol worship and other 
practices are all foreign to Hindu traditions. Because of this 
departure from Hindu traditions, liberal adoption of Islamic 
principles. Sikhism is a distinct and separate religion.” That may 
be so or somebody might legitimately disagree but how has it any 
relevance whatever to the real points that I have tried to establish 
in my original thesis on the four takhts? If rules of logical relevancy 
are not binding on us, then all serious discussion is pointless 
amongst us. 

(8) Mr. Brar says, “In Sikhism no number has any special 
significance: all the numerals are of equal importance”. This is 
a brave statement to make apart from the consideration that 
“significance” and “importance” are not interchangeable synonyms. 
Does Mr. Brar think that the numeral ‘1’ that is put as the first 
ideograph in the Sikh scripture has no “special significance”? Does 
he mean to convey that ‘2’ is as “important” as ‘3’, and ‘5’ and ‘100° 
and ‘1000’ in Sikhism? Mr Brar goes on to add, however that 
“numeral, 5, because of its association with Punjab and in Sikhism, 
it has come to acquirer a mystical and special significance therefore, 
fifth, takht is justified”, so, numeral, ‘5’, has “come to acquire”. 
And associational “significance” which cannot be a “mystical” 
significance nor such a ‘significance’ can have any ontological 
status, such as can govern fundamental institutional organization 
of the Sikh Church which the establishment of takhts is. Anybody 
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who has some grounding in elements of philosophy, will readily 
appreciate this point, and nobody except, perhaps, amongst the 
present day Sikhs will care or dare to tread on a ground with the 
terrain of which he has not first familiarized himself. But amongst 
the present day Sikhs will care or dare to tread on a ground with 
the terrain of which he has not first familiarized himself. But 
amongst us the conviction seems to be almost universal that each 
and every Sikh has an equal right to pronounce on any subject 
under the sky and also that such a pronouncement is entitled to 
equal acceptance. 

But, Mr. Editor I give up and concede that | am not really 
competent to discuss sophisticated issues on the level which Brar 
has adopted, and before concluding I respectfully call upon our 
intellectuals and specialists in Sikh religion, who occupy eminent 
positions in academic circles in relation to Sikh theology and 
philosophy, to participate in and raise the level of discussions of 
this nature so that the unequal contest between a layman like I and 
a veteran controvertialist like Mr. Brar is transformed into a really 
fruitful contest. 

- »Vee Cy à 


à D \ | XN —Kapur Singh 
FANS de M 
Misinterpretation and Distortion of 


ikh ; T —=—— 
5 Doctrines and Traditions 
a E eco d ee» plain Dr. Trilochan Singh, MA, PhD, Dat 


There is a widespread desire now among the Sikh 
intelligentsia to interpret Sikh doctrines and traditions, and less 
enthusiasm to understand them and probe them to their depth, 
before taking up their pen to write in an authoritative manner 
about them. This has resulted in the creation of a good deal of 
confusion about some unsolved problems of Sikh history and 
theology, which demand deep insight, patient study and scholarly 
exposition. But to our great misfortune, the interpretation of 
serious doctrines in the light of history and Sikh philosophy has 
been taken by people who have never been disciplined in either 
Sikh history, philosophy and theology. They have taken the liberty 
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to treat very serious problems like municipal issues, on which every 
lay citizen can say anything he likes. The shocking manner in which 
people of all classes and categories have started explaining away 
doctrines and traditions without in the least going to original 
sources, has led many people to think that Sikhism has no 
established doctrines, no established traditions and no historical 
evidence on the vital issues of Sikh history 


| yA on sie y 

dacrilapionE Innovation of the Fifth Takht 

A few years ago the late Sant Chanan Singh, president of 
S.G.P.C overnight declared that he was the Pope of the Sikhs and 
therefore immune to criticism and the rule of law. SGPC even 
passed a resolution to this effect’. Having attributed to themselves 
the authority and prerogative of the Pope over the Sikhs, Sant 
Chanan Singh overnight declared that Damdama (Sabo-ki 
Talwandi) was the fifth Takhat. I strongly criticized the move in 
the Daily Ajit, Jullundur and the Khalsa Samachar, Amritsar. As 
my article was reproduced by about 52 dailies and weeklies, the 
move was then shelved. Probably to enhance their terribly shaken 
political prestige, about a year and half later, the both Sant Fateh 
Singh and Sant Chanan Singh attributed to themselves the 
prerogatives of the Guru and announced the creation of the fifth 
Takhat. A few politicians of Malwa who have always been harping 
on the Malwa and Majha differences supported this move in the 
hope that the centre of political activities would move from 
Amritsar to Sabo-Ki-Talwandi. This has not happened. The move 
was opposed by all leading scholars and by all other Sikh 
organizations like Chief Khalsa Diwan, and even by the governing 
bodies of Takhats outside Punjab. But the Sants ignored the 
opposition. 


Only the Gurus Could Create the Takhts 


Only the Gurus could create the Scriptures or the canonized 
scriptures like the writings of Bhai Gurdas, which Guru Arjan 
Called ‘key to Adi Granth.’ Or the writings of Bhai Nand Lal which 
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Guru Gobind Singh blessed as the “Testament of Life’. Only the 

Gurus could appoint another Guru. Only the Guru could organize 

C ay * and alter the baptism ceremony. As such only the Guru could 
\» establish the tradition of the Panj Payaras. Only the Gurus could 

— ? create and establish the takhats. They established the four lasting 
P ` ex d **Gtadels of temporal authority of the Khalsa Panth. No Sikh, no 
Sikh organization can change the four Takhats to five, Six or Seven, 

nor do they have the authority to reduce them to two or one. To 

increase the takhats to five or more is the same type of sacrilegious 
innovation as the creation of 11th and 12th Gurus of the Sikhs. 

While many groups and sampardayas directly or indirectly 
associated with Sikhism have tried in vain to create the 11th and 

12th Gurus from the time of Banda down to Namdharis, no one 

until recent time has dared to create the fifth takhat or ever thought 

of such destructive suggestions as to reduce them to one or two. 


The Four Takhts in History 


From 1645 A.D. to 1700 A.D., Akal Takhat and Harimandir 
were in the hands of the Minas who carried on anti-Guru and anti- 
Sikh activities from it for nearly sixty years. That did not mean that 
the significance and importance of 'Akal Takhat' was lost. Only in 
1700, Guru Gobind Singh sent five eminent Sikhs, under the 
leadership of Diwan Bhai Mani Singh. The names of these five Sikhs 
were: Bhupat Singh, Gulzar Singh, Chandra Koer Singh, Dan Singh 
and Bhai Kirat Singh. Guru Gobind Singh had warned them that 
all of them might have to sacrifice their life for the sanctity of the 
Akal Takhat. On March 29, 1734 all these five were treacherously 
arrested by Jaspat Rai and Lakhpat Rai at Amritsar, and all fell 
martyr along with Bhai Mani Singh on June 24,1734. (Shahid Bilas, 
p. 92). 

Bhai Mani Singh and his five companions took control of the 
Akal Takhat, and raised the Khalsa flag there on the martyrdom 
day of Guru Arjan, 1700 A.D. and for thirty-four years remained 
the beacon of the Sikh Panth, and the most outstanding and 
respected leader after the death of Guru Gobind Singh. It is here 
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Bhai Mani Singh reorganized the Khalsa Army under कएल्‍कक 
which remained the nucleus of the Sikh army. The Sikhs at Patna 
and Hazur Sahib also maintained small armies which rendered 
service in the freedom fight of their respective regions. 

The Takhat Patna Sahib army maintained a small unit of the 
Khalsa army at Dhubri (Damdama of Assam), which always helped 
the Assamese against the Mughals, This Dhubri army under the 
direct command of Takhat Patna helped the Assamese even in 
Anglo-Assamese wars. They were known as Damdamyia army of 
Patna Takhat. 

Similarly the Takhat Hazur Sahib played a great role in the 
cultural history of the south and it is still doing so. Amongst Sikh 
intelligentsia, ignorance of historical facts gives rise to fantastic 
speculative knowledge, and I am surprised at those people who say 
that the Takhats have served no purpose, and at the Editors of the 
Sikh Review who publish such stuff without comments and 
opinion of their own. There is no period of Sikh history when 
Takhat Patna or Takhat Hazur Sahib did not serve any purpose. 
At present when people with ill-conceived notions are suggesting 
that they should be abolished, these Takhats have become the most 
important centres of Sikh moral and political activities. These 
writers who make such fantastic suggestions from the ivory tower 
of their ignorance of history and present situation should go there 
and study the Takhats in historical perspective of local history, and 
learn something which is vital to Sikh history and culture. 


Damdama (Sabo-ki-Talwandi) A Manji and not a Takht 


Sakhi pothi (Travels of Guru Tegh Bahadur and Guru Gobind 
Singh (1760 A.D.) is perhaps the first document which mentions 
Damdama as Guru-ki-Kanshi. This document of early eighteenth 
century clearly states that Guru Gobind Singh declared Damdama 
Sabo ki Talwandi to be manji and not Takhat. Bhai Kahan Singh 
author of Mahan Kosh finalized Encyclopedia at Patiala and it was 
published by Patiala state. He mentions the following historical 
shrines at Patiala: 
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1, Jandsar - half a mile from the village Sabo-ki-Talwandi where 
Guru Gobind Singh distributed gifts and pay-packets to his 
soldiers. 

2. Tibbi Sahib - half a mile from the village, where Hola Mahalla 
was celebrated by Guru Gobind Singh. 

3. Manji Sahib No. 1 of Guru Tegh Bahadur, where the Guru 
stayed for nine days. 

4. Manji Sahib No. 2 of Guru Tegh Bahadur, where the Guru 
got dug a pond, known as Gurusar Sarovar. 

5. Likhansar - Here Guru Gobind Singh and his scribes did all 
their writing. Here also Guru Gobind Singh gave audience. 
As such the place where he gave darshan was called Takhat 
asthan, but historically the shrine was known as Likhansar. 


Bhai Kahan Singh does not mention any Takhat or Takhat 
asthan. The first edition of this work was published in 1930 and 
the second edition under the supervision of his son Bhai Bhagwant 
Singh Hariji, was published in 1960 by the Language Department. 
Damdama is again mentioned as manji and not takhat.? 

l- Selt -pu nishm engt, GkOn ere e 
Earlier Conspiracy -ual Place thing 

There was, however, a conspiracy, which ultimately failed 
towards the end of the last century to proclaim with the help of 
the then Maharaja Patiala that Damdama Sabo-ki-Talwandi was the 
fourth Takhat and Hazur Sahib was not at all a Takhat. It so 
happened that when the then Maharaja of Patiala went to Hazur 
Sahib, the pujaris and the Nihangs did not allow him to enter the 
sanctum sanctorum till he did some pénance and took a vow to keep 
the full rehat of the Khalsa. The Maharaja came back quietly. After 
some time a jatha of Nirmalas of Patiala went to Hazur Sahib. The 
leader of the Budha Dal (which had moved to Nanded soon after 
British occupation) and the pujari of Hazur S ghib objected that the 
Nirmalas also could not enter the sanctum sanclorum as long as they 
did not satisfy the sangat that they maintained the 5 Ks and lived 
strictly according to the code of the Khalsa. The Nirmalas secretly 
bribed the pujari and arranged to quietly enter the sanctum sanctorum 
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of Takhat Sahib early at 2 a.m. The leader of Budha Dal, Baba 
Prahlad Singh, a religious divine who was revered by the Hindus, 
Muslims and Sikhs of the State sent eight Nihangs to warn the 
pujari. They stopped the Nirmalas. The purse-proud Nirmalas 
insulted the Nihangs and their leaders and went to the extent of 
saying that they could enter any holy place with the help of their 
silver shoes (money) and they could even buy the Nihangs. The 
altercation led to an armed clash for which both sides were prepared 
and eight Nirmalas were killed. The Nihangs were arrested and 
criminal case instituted against them by the State. A few months 
after this incident some Nirmala leaders went along with the Pujari 
of the Takhat of Baba Prahlad Singh. The Nihang leader was very 
happy that they had come to settle their differences. Out of 
humility and respect for the visitors, he took off the blanket which 
he had wrapped around his body, while sitting in meditation, and 
spread it as a seat for the visitors. When Baba Prahlad Singh bowed 
down to spread the blanket, the pujari and his companions who 
had come with the sole intention of assassinating the leader stabbed 
Baba Prahlad Singh inflicting a fatal wound, in his waist. Wrapping 
the blanket around his fast bleeding wound Baba Prahlad Singh 
took his sword and overtook the pujari who was running away and 
killed him with one stroke of his sword. There he too fell 
dead. The samadhi of the two Sikhs who fell victims of Nirmala 
conspiracy is still there near the Nihang Bunga to confirm the story. 
The Nizam of Hyderabad and all the high officials of Hyderabad 
were so deeply shocked by the treacherous assassination of Baba 
Prahlad Singh Nihang, that the whole state was plunged in grief. 
The judges hearing the case against the eight Nihangs involved in 
the first clash against Nirmalas set free all the Nihangs. The Nizam 
banned the entry of the Nirmalas into the State, and the Nirmalas 
were completely prohibited from coming to Hazur Sahib in any 
form. (I cannot say at the moment how long the ban lasted.) 
On coming back to Patiala the Nirmalas used all their 
intellectual ingenuity and influence over the then Maharaja of 
Patiala to disown Hazur Sahib Nanded as the Fourth Takhat and 


declare Damdama as the fourth Takhat. They did not declare it 
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the fifth takhat because they knew that the Four Takhats were 
deeply ingrained historically in the minds of the Sikhs. They also 
forged seal similar to those of the Takhats. But this sinister scheme 
of disowning Hazur Sahib as the Fourth Takhat and replacing, it 
with Damdama as the Fourth Takhat died its natural death very 
much as the equally sinister scheme of calling it the fifth Takhat 
by the leaders of SGPC will die, in due course with the end of 
the Sant era. 


More Evidence on Four Takhats. 


Pundit Tara Singh Nirotam, a scholar who lived mostly in 


Faridkot or Patiala State and most of whose works were published 
by Patiala State between 1867 and 1906 A.D. mentions only Four 
Takhats. Giani Gyan Singh who died at the age of about 95 and 
spent all his life at Nabha and Patiala mentions only Four Takhats. 
Bhai Kahan Singh also mentions only Four Takhats. All these very 
eminent historians and scholars who lived only a few miles away 
from Damdama would have been the first to mention Damdama 
as the takhat if ever it was a Takhat. 

In 1872 the Singh Sabha leaders met at the birth-place of Guru 
Ram Das at Lahore and finalized the Panthic ardasa in which only 
Four Takhats were mentioned. Then the Chief Khalsa Diwan 
prepared a tract on Rehat Maryada. In it Four Takhats were 
mentioned. In 1937 SGPC invited over a hundred scholars to 
prepare draft of rehat-maryada, Code of Conduct. Four Takhats are 
mentioned in this Rehatmaryada which continued to be published 
by SGPC up to 1969 A.D. In Harimandir Sahib, Akal Takhat and 
Takhat Kesgarh, four Takhats were mentioned in ardasa daily up 
to the time the present leadership stopped it by order. Now only 
the word Takhat is mentioned. 

Last year Sant Chanan Singh asked the present leaders of 
Delhi Sikh Gurdwara Board (Organized by the President's 
Ordinance) to introduce five takhats in ardasa and accept the 
SGPCs new theory of five takhats. The Board referred the matter 
to about ten leading scholars. All the ten scholars vehemently 
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criticized the theory of five takhats. In view of these opinions the 
Board made it clear to SGPC that they could neither accept the 
theory of five takhats nor introduce it in the ardasa from Sis Ganj, 
where the traditional ardasa of Four Takhats is recited every day, 
as it was done from earlier period. 


Sardar Kapur Singh V Sardar H.S. Barar 


The whole of this article has been provoked by the ugly turn 
which the discursive and pointless comments of Sardar H.S. Barar 
have given to this matter. Sardar H.S. Barar unfortunately has not 
even cared to make a serious study of the history of the Takhats. 
He does not care whether they are one, two or three and yet he 
spins irrelevant and baseless arguments in favour of five. He tries 
to demolish Sardar Kapur Singh’s thesis by jokes and by ridiculing 
everything said by Sardar Kapur Singh. I do not know how his jokes 
and incoherent comments have enhanced either the knowledge of 
the readers or opened up a meaningful discussion. Without any 
conviction of his own, Sardar Barar says, “Therefore, if these 
arguments in favour of five have equal validity, the fifth takhat is 
justified. But it should not be assumed that I am upholding the 
SGPC in creating the fifth Takhat even though I am from Bathinda 
district. In olden times when the means of communication were 
poor there was justification for more than one takhat”. Then he 
makes one more fantastic suggestion “The Takhats have outlived 
their utility.” He further suggests “the function of other takhats are 
no longer performed by those takhats, it would be better to 
amalgamate them or abolish them.” 

I fail to understand how Sardar Barar connects the Takhats 
with the means of communication? No Sikh who has even an 
elementary knowledge of the Sikh issue can be ignorant of the 
doctrine of miri piri to symbolize which the Takhats were created. 
To say that the Takhats have outlived their utility is to suggest that 
the doctrine of miri and piri has outlived its utility. It is something 
like suggesting that Buddh Gaya should be wiped off the map of 
India and the Bodhi Tree exported to Japan and Thailand, because 
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India is no longer the home of Buddhism, Sardar Kapur Singh has 
aptly replied to this Pandora-Box of Sardar Brar's extraordinary 
suggestions by saying: “Anybody who has some grounding in 
elements of philosophy will readily appreciate this point, and 
nobody except perhaps, amongst the present-day Sikhs will care or 
dare to tread on a ground with the terrain of which he has not first 
familiarized himself. But amongst us the conviction seems to be 
almost universal that each and every Sikh has an equal right to 
pronounce on any subject under the sky and also that such a 
pronouncement is entitled to equal acceptance.” 

If we start solving historical problems not by research, but 
by such discursive logic, and start confusing the public about our 
traditions, historical institutions and principles, Sikhism will vanish 
as a historical Phenomenon, having the most well established 


Church. 


Downgrading Sikhs and Sikhism 


In the light of the above discussion, I would like to comment 
on another sinister campaign by a class of interested persons whose 
pamphlets in the name of gurmat are doing untold damage to 
Sikhs and Sikhism. Recently some retired doctors, civil servants, 
businessmen, engineers have written a number of pamphlets on 
many aspects of gurmat and even on Guru Gobind Singh's Bachiter 
Natak trying to prove by all fallacious arguments that Bachiter 
Natak is not the composition of Guru Gobind Singh. The Punjabi 
language in which they write is hopelessly bad, with innumerable 
wrong spellings and grammatical errors. No one is prepared to buy 
them. But they are not worried about this. They have some 
unknown resources to provide them funds liberally. They 
distribute thousands of these pamphlets free. To them and to the 
people who provide them money to be wasted in this manner what 
matters is the new ideas which they are spreading. I receive copies 
of these directly and from many readers who want me to comment 
on them. 

One retired civil servant has recently written a number of 
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such pamphlets from Chandigarh, He advises the Sikhs to give up 
politics, renounce their social and cultural institutions and even 
give up their hair and beard, because there is nothing about them 
in Adi Granth. A Sikh, according to this gentleman, should not 
fight for his freedom and integrity. He should worship one God 
and accept the serfdom of the Rulers of Delhi, whoever they may 
be. Day in and day out he says, “Sikhs must separate religion from 
politics.” This is also the sermon which was given to the Sikhs and 
their Gurus by Aurangzeb, and this is the sermon that is repeated 
in many ways to the Sikhs by the present rulers. This is the 
fundamental motive of this new class of pamphleteers behind their 
campaign against all that is most precious to the Sikhs and Sikhism. 

When in 70 A.D. the Romans completely destroyed the 
Jerusalem Temple and killed all self-respecting Jews, they permitted 
only those Jews to live under the Roman rule who separated 
religion and politics, and gave up their claim to political and 
cultural identity. They were forced to give up everything that was 
sacred to them. Some committed suicide, some left their homes and 
hearths, while others who accepted the oppressive command of the 
rulers to separate religion and politics and live like serfs under the 
Romans, free to worship their God, were allowed to stay there. 
Everyone knows what were the consequences of this abject 
submission to superior power and seperating religion and politics 
for the Jews. For two thousand years they suffered untold misery 
and oppression throughout the world as a people without 
homeland, and without political rights. 

This is what this class of civil servants, and people born with 
ingrained slave morality want the Sikhs to do. They have had the 
best of both the worlds, by paying lip service to religion and by 
adding to their wealth and material comforts by continuing to serve 
the rulers over the Sikhs, whoever they be, by preaching to the 
Sikhs in the name of gurmat, that they should claim no political 
cultural rights and they should not fight for any. Like them all Sikhs 
should consider themselves to be bond-slaves of the Rulers of India, 
obey them blindly, and beg for favours, titles, trade permits, 
licences and other benefits which the Government freely gives to 
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such people. This class of people, preaching gurmat after retirement 
are not bothered a jot as to what happens to generations of Sikhs 
to come, so long as their titles, pensions, benefits of patronages arc 
safe. I can say nothing much more about the gurmat literature of 
this class of Imperial missionaries, than that, conscientious Sikhs, 
all over the world should react to this prepaid literature with the 
contempt they deserve. As long as Sikhs continue to be treated as 
second or third class citizens in India (loyalists of course excepted; 
they always have a special place at the feet of their masters), such 
literature in the name of gurmat will continue to flow. The true 
test of history will lie in the fact whether our rulers are as strong 
as the Romans of 70 A.D.or whether the Sikhs of today are not 
so weak as the jews of 70 A.D. That is the challenge and that is the 
crisis. 


Need of Deep Study and Exposition 


Great religions have survived not through the number ol 
converts they have gained but through their contribution to 
knowledge and experience of each age. Other higher religions have 
set very high standards of scholarly exposition. That is why they 
have survived through ages and through centuries of oppression. 
The itch which every Tom, Dick and Harry amongst the Sikhs, has. 
to present as new exposition, anything their wayward imagination 
and whims dictate, will lead Sikhism to such a state of confused 
cultural decadence, where no one will be clear about any doctrine, 
and no one will have any respect for any historically importan: 
institutions (like the Takhats). Among such people a tendency is 
already developing to turn their back towards the theory and 
practice of the fundamental doctrines of Sikhism. 

I give only one or two examples of how the great religion: 
Buddhism, Islam, and Christianity have set a very high standard o 
scholarship and how the deep expositions of these religions by 
eminent scholars inspired the idealism and practice of these 
religions up to the present day. 

Ananda was the cousin and the favourite disciple of Buddha. 
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He was unequalled in learning. According to Theragatha V, 1024, 
Ananda learned eight-two thousand of Buddha's own Dhammas 
and two thousand of his fellow disciples. But he was excluded from 
the council which assembled to formulate the Master's doctrines, 
because he was not an arhat, that is he had not had perfect divine 
experience. It is thus recorded: “As for the Stharvira Ananda who 
has listened to, memorized, recited and meditated upon all sorts 
of sutras, his wisdom (pranjna) is vast, whereas his thought 
concentration (dftasamgraha) is poor. Now one must unite these two 
qualities in order to gain the state that consists in the destruction 
of impurities, (arhatship). (Nagurjana: Mahaprajana paramitasastram, I 
223). This is the high standard set for those who must become 
competent to be exponents of Buddhism; and Buddhism thereafter 
did produce a galaxy of scholars whose contribution to Buddhist 
studies still continues to inspire the minds of seekers of wisdom all 
over the world. 

In Islam, Al-Ghazali set the highest standard of religious study 
and exposition. At the age of thirty-three he had attained to one 
of the most distinguished positions in the academic world of his 
day. He renounced it to study Sufism for many years. He tells his 
own story of how he made himself competent to be an exponent 
of Islam in a/-Munguidh-min-ad-Dalal. It will remain a source of 
inspiration to all serious students of higher religions. He says, 

“From my early youth, since I have attained the age of 
puberty before I was twenty, until the present time when 
I am fifty, I have ever recklessly launched out on into the 
midst of these ocean depths; I have ever bravely embarked 
on this open sea, throwing aside all craven caution; I have 
poked into the very dark recess; I have made an assault every 
problem. I have plunged into every abyss; I have scrutinized 
the creed of every sect. I have tried to lay bare the inmost 
doctrines of every community. All this I have done that I 
might distinguish the true from the false, between sound 
tradition and heretical innovation. 

I commenced, then with the science of Theology (ilm-al- 
kalam) and obtained a thorough grasp of it. I read the books 
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of sound theologians and myself wrote some books on the 
subject. But it was a science, I found, which though attaining 
its own aim, did not attain mine. After I had done with 
theology, | started on philosophy. So far as I could see none 
of the doctors of Islam had devoted thought and attention 
to philosophy. I realized that to refute a system before 
understanding and becoming acquainted with its depth, is to 
act blindly. I therefore set out in all earnestness to acquire 
a knowledge of philosophy from books, by private study 
without the help of the instructor. When I had finished with 
these sciences, I next turned with set purpose to the methods 
of mysticism or sufism. I knew that the complete mystic way 
included both intellectual belief and practical activity; the 
latter consist in getting rid of the obstacles in the self and 
in stripping off its base characteristics and vicious morals, so 
that the heart may attain to freedom from what is not God 
and constant reflection of Him. I left Baghdad and then 
distributed what wealth I had, retaining only as much as 
would suffice myself and provide sustenance for my children. 
This I could easily manage as the wealth of Iraq was available 
for good works. 

I countinued at this stage for a space of ten years and 
during these periods of solitude there were revealed to me 
things innumerable and unfathomable. This much I shall say 
about that, in order that others may be helped. I learnt with 
certainty that it is above all the mystics who walk on the 
road of God; their life is the best life, their methods the 
soundest method, their character the purest character; for the 
mystics all movements and all rest, whether external or 
internal, bring illumination from the light of the lamp of 
prophetic revelation; and behind the light on the face of the 
earth from which illumination may be received.” 

(W. Montgomery: The Faith and Practice of AbGhazali) 

Only those scholars and savants who take the study of 
Sikhism as seriously as Ananda took Buddhism, as Al-Ghazali took 
Islam and as Thomas Acquinas took Christianity, can truly give to 
the world, the spirit and meaning of Sikhism as the Gurus conceived 
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it, Without the labours of scholars with such inward zeal, Sikhism 
will not reach many seekers of Truth in the present-day world, The 
challenge posed by those who indulge in fissiparous tendencies, to 
over-simplify doctrines, ridicule the basic institutions of the Sikh 
Church, or those who interpret the polity and cultural principals 
of Sikhism to suit the despotic ambitions of the rulers who have 
never stopped their campaign to demoralize the Sikhs and to reduce 
them to cultural serfdom, must be met with the seriousness and 
severity it deserves. It can be met only by serious study, 
illuminating expositions and shattering criticism of all such forces, 
which repeatedly undermine and strike at the root of the Sikh 
Church. 

If inspired scholars and zealous students tread the path of 
serious study, fruitful research, and give to the present generation 
illuminating studies of Sikh history and exposition of Sikh 
doctrines, that day will not be far when the Sikh community will 
throw up such scholars who are as deep and profound as Ananda, 
Al-Ghazali and Thomas Aquinas. The light and wisdom of the 
works of such exponents will attract thinkers and seekers of divine 
Truth, as revealed in Sikhism, from all parts of the world. 


TSR Dee 1972 


Notes and References 


1. I commented on this resolution authorizing the SGPC Cheif to act 
and pose as the pope of the Sikhs in the Tribune, Chandigarh, the same 
week. 

2. At Paonta Sahib, Benaras, Allahabad, Dacca and a number of other 
place the place where the Guru gave audience is still known as Takhat 
asthan, to distinguish it from a number of other historical spots in the 
same city. But no one ever claims these Takhat asthans to be the 
Takhats of Miri and Piri and no one has ever committed the blunder 
of equating them with the Takhat. 
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An Excerpt from “These Havankunds” 


Kapur Singh 


[...] There is the doctrine of the Sarbatt Khalsa, the Collectivity of 
the Sikh People, and there is the doctrine of the Gurumata. The latter 
of these doctrines, originates from two distinct cultural traditions, 
the one, Aryan and the other, Semetic. The Aryan doctrine is 
embodied in the concept of the Panchas which goes back to the Veda. 
On this is based the Aryan concept of Democracy. Its essence is 
that contingent matters of common interest and secular nature, 
must be decided by the representative will of the people. It is to 
be emphasized that this doctrine of the panchas, as adumbrated in 
the Veda, is operative not in the domain of things spiritual nor of 
postulates and principles of things secular, but applies only to 
matters of day to day implementation of these principles. The point 
is that no panchayat can pronounce on matters of religious doctrine 
or postulates of politics or social organization, that it may only 
apply the accepted practices and postulates to a given situation. 
Then there is the Islamic doctrine of jma’ i.e. universal concensus. 
This ijma’ is a source of Muslim jurisprudence alongwith certain 
other sources. The principle of ijma’ is, that in matters not covered 
by the other sources of Muslim jurisprudence, such as Koran or 
hadith, ulema, the pious intellectuals of the community, who are 
competent to judge the matter in a given age, may pronounce upon 
them through concensus. It is the essence of ijma’ that only those 
acknowledged as competent to judge in these matters are to make 
the pronouncement and it is also the essence of ijma' that such 
a pronouncement cannot be made in an ad-hoc assembly, and 
certainly not by demagogy followed by votes; it must be made 
naturally, freely and in response to an urge of the Muslim people 
and not as a result of a formally convened process. The Sikh gurumata 
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is an amalgam of these two traditions and doctrines, that of panchas 
and that of jma’. A Sikh gurumata cannot pronounce on matters of 
fundamentals, or on doctrines or on postulates. It is to operate as 
a representative of the entire Sikh People and not to function as 
an ad-hoc hand-picked assembly of special invitees convened by a 
party or faction or a self-styled Pope. Its decisions are not to be 
made by counting of votes and they must represent the general 
consensus of those intellectual and pious Sikhs who are competent 
to judge the matters under reference. This is the true nature of a 
gurumata of which a farcical and crude display was made by the 
magnates of the SGPC, recently, in the form of a Sikh World 
Convention to pronounce upon the validity of erection and 
maintenance of these structures within the precincts of the Heart 
of Sikhdom, the Golden Temple. [...] 
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Religious and Secular Polity in Sikhism 


Jasbir Singh Ahluwalia 


In Sikhism the relationship between religion and politics, between 
religious authority and secular polity, cannot be cognized in terms 
of the unity/separation dichotomy; it is of the nature of neither 
monistic unity, nor simplistic separation. The two domains are 
distinct from each other and internally autonomous, without any 
subordination of the one to the other: they are differentiated, 
though not dissociated from each other. The relation between the 
religious and the secular polity is analogous to that between soul 
and body; soul without body is an abstraction while body without 
soul is only dead matter. But what is important to note is that the 
physiological processes, being autonomous, follow their own laws, 
just as spiritual processes have their own principles, despite having 
a correlation at a higher level. In other words, the equation between 
min and pin, between worldly State and transcendental State, 
between temporal authority and religious polity, is of the nature 
of correlation characterized by unity-in-separation: differentiated 
unity. The two dispensations have unity in the sense of correlation 
but not coalescence, fusion, mix-up or merger; these are separate 
in the sense of being distinct and relatively autonomous, but 
without being absolutely independent of each other as dissociated 
entities. Says Guru Gobind Singh in Bachitra Natak: 

The House of Baba (Nanak) 

And the House of Babur (Worldly Ruler) 

Both are creations of God 

One reigns in the spiritual domain 


and the other in secular affairs. 


This means that the religious and the secular polity and their 
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respective institutions and organizations are Divine creations - that 
is, of a priori nature in philosophical language - and are not man- 
made contingent structures rooted in social contract. 

But in the very next lines Guru Gobind Singh adds that in 
the event of clash, the call of conscience should take precedence 
over the dictates of worldly considerations. Similar views are 
expressed by S. Radhakrishana: “The State is not above ethics... The 
worship of the God-State with which we are familiar today, that 
the State is the creator of right and wrong, that reasons of State 
justify any crime, that ethics are a purely individual matter, are 
flatly opposed to the Hindu view." This is the Sikh view as 
well, which in this respect echoes the ancient Hindu wisdom of 
combining polity with piety, and moral values with secular laws. 
Lord Krishna symbolically reappears as piri and Arjun as iz in 
Kalyuga. Are they one? Or separate? Our answer is: Neti Neti: (Not 
this, not that). The religious and the secular institutions, both being 
Divine creations serving historical necessity, are autonomous in 
their respective domains. One is concerned with human and social 
values which, though relativistic, are of transcendental nature in 
that they are not rooted in expediency. The other domain is 
concerned with secular laws the source of which is the collective 
will of the people and not the pre-given ecclesiastical edicts and 
injunctions. The secular laws would be progressive to the extent 
to which they approximate to human and social values. This is how 
the correlation of the secular and the spiritual operates at existential 
levels. So, in the ultimate reckoning the relationship between 
religion and politics takes the form of nexus between ‘values’ and 
‘laws’. This is the essence of the miripiri conception in Sikhism, 
proper understanding of which is possible only in its doctrinal and 
historical perspective. 

The loss of political power in the medieval age suffered by the 
Hindus in the world here and now was sought to be compensated 
by the Bhakti movement in the world hereafter. Dharma 
accordingly had become an abstract quest of the individual soul for 
salvation in the next world; this world was left at the mercy of the 
exploitative feudal system in which the ruler claimed divine right 
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to rule without any accountability towards the ruled. In this 
situation, Guru Nanak ‘socialized’ religion into a mighty 
revolutionary force for collective amelioration of society and State. 
Sikh religion, as such, is doctrinally concerned as much with soul's 
relation to God (pal) as with man's relation with society and State 
(hel). The spiritual concerns of soul and the temporal concerns of 
man, kept as distinct from each other on institutional level. The 
distinction of the two domains enjoying relative autonomy in their 
respective jurisdictions has played historical role in secularizing 
Indian polity. 

The significance of this point becomes clear when seen in 
the context of the relationship between religion and politics as 
envisaged in other religions. The orthodox Islamic polity was 
theocratic with the Caliph commanding and demanding allegiance 
of the State to the Caliphate. In classical Hindu polity, the religious, 
ecclesiastical sovereignty operated indirectly through the Brahmin 
priestly caste that put the seal of worldly authority or the King. 
In Christianity (the Roman Catholic) the State was subordinate to 
the Church, as the Pope claimed to be the wielder of both the 
religious and the temporal sovereignty. In Christianity there has 
been the practice of two swords donned by the Pope, one sword 
represented the spiritual authority and the other stood for political 
authority over the State. In Sikhism, the correlation between the 
two authorities, both doctrinically and empirically, is of a different 
kind. Guru Hargobind wore the two swords of miri and piri; but 
this has been the prerogative of only the Guru Person who as 
the Divine-medium partook of the spiritual and the temporal 
sovereignty of God on earth in history. For the first time in the 
annals of world civilization Sikh religion introduced a qualitatively 
new and unique concept of the Divine Spirit becoming determinate 
in history, in historical time, through the Guru-medium. (Much 
later, Hegel said that the Spirit becomes determinate in the form 
of modern State which he identified with the then Prussian military 
State). The spiritual sovereignty of God (pir) was bestowed by Guru 
Gobind Singh on the Adi Granth (the Word) which became as such 
Guru Granth while the temporal sovereignty (mir) was vested in 
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peoplehood with the Panth as its concrete sociological 
determination, the Panth became Guru Panth, Khalsa Panth and 
was institutionalized as such through the baptismal amrit on the 
Baisakhi day of the year 1699 at Sri Anandpur Sahib. In other words 
through this sacrament the ethnoreligious evolution of the Sikhs 
got institutionalized into a corporate identity of ethno-political 
character. 

Sri Akal Takhat is the symbol of mi vesting in the Guru 
Panth, just as Sri Harimandir Sahib is the symbol of spiritual 
sovereignty embodied by Sri Guru Granth. That the two symbolic 
seats of authority were conceived as distinct from each other 
and kept apart both institutionally and physically reveals the 
underlying raison d’etre of keeping the two domains autonomous 
in their respective jurisdictions without fusion of the two or 
subordination of the one to the other. This was a great progressive 
step of tremendous historical significance im secularizing the 
theocratic polity of the medieval ages throughout the world. 
Further, the wearing of one, and not two swords, by a Sikh after 
baptismal ceremony, means that in Sikh religion there is no 
institution comparable to Christian Pope or Muslim Caliph who 
claimed to be the centre of both spiritual and temporal authorities 
and the wielder of both secular and religious power; it is in this sense 
that there is no monistic unity of the religious and the secular poliry 
in the Sikh historical tradition after Guru Gobind Singh. Looked 
at from this angle, it is clear that the position of the Takhar Jathedar 
is dissimilar to that of Christian Pope or Islamic Caliph claiming 
regency of God on earth. According the transcendental authority 
of Sri Akal Takhat as an institution symbolizing min vesting in the 
Khalsa Panth is distinct from the empirical-level individual acts and 
actions of the Jathedar who is to articulate and authenticate the 
corporate, collective will of the community on temporal destiny 
of the Sikh people as a whole. This distinction is essential to be kept 
in view for ensuring the unquestionable supremacy and sanctity of 
the transcendental authority of Sri Akal Takhar. There cam be 
honest difference of opinion over the individual acts and actions of 
the Takhat Jathedar but that would not, se Gee, tantamount to 
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questioning the authority and sanctity of the institution 
representated by the Takhat. 

This leads to the question of modus operandi of exercise of 
this institutional authority in the present-day context vis-a-vis the 
democratic institutions and structures of the modern secular State. 
The other side of this question refers to a historical dilemma faced 
by Sikhism in the modern age. As mentioned above the 
fundamental concerns of Sikhism embrace temporal matters as 
well; the care of the temporal concerns redeemed medieval Indian 
society and acted as a ferment for progressive revolutionary change 
in the system afflicted by an inherent homoeostatic tendency. 
Further by keeping distinct, on the empirical level, the spiritual 
concerns of soul from the temporal concerns of society and State, 
but organic correlation at the noumenal level, Sikhism also played 
a great historical role in secularizing the theocratic polity of the 
medieval ages on the one hand and in combining polity with piety 
on the other hand. In other words the relationship between the 
spiritual and the temporal between the religious and the secular, 
having played historically progressive role, takes on, today, a 
new complexion that ostensibly appears at odds with the very 
secularizing process which constituted an important dimension of 
the Sikh logos. Contemporary Sikhism is sub-consciously facing 
this dilemma and it has to respond to this situation positively and 
consciously; it is much more than the simplistic question of unity 
or separation of the religious from the secular polity. The problem 
is compounded by four factors. 

First, the Sikh intelligentsia has not risen to the occasion to 
encounter the inevitable question which Christianity faced on the 
eve of the modern age in Europe and which Sikhism is facing today: 
In what sense can Sri Akal Takhat play its doctrinal roles in the 
present day context in temporal matters of Sikhism and Sikh 
society? Surely there is no question of the Takhat indulging 
in the day-to-day Party politics; that would be lowering the 
transcendental authority and sanctity of this theo-temporal 
institution. So the real realm of the Takhat relates to the parameters 
of essential values and the directive principles of Panthic polity; this 
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role of the Takhat would not only be in consonance with the 
imperatives of secularism but also ensure a pattern of polity 
characterized by piety - this being the essence of both the Hindu 
and the Sikh conception of Dharma. 

The second factor relates to the modus operandi of the above 
mentioned role. In the past, Sri Akal Takhar had effectively 
employed the instrumentality of the Sarbat Khalsa institution with 
Gurmata and Hukamnama as its expression and articulation. However 
the recent so-called Sarbat Khalsa congregations, with accent on 
numerical mass-mobilization, have tended to result in the 
lumpenization of Sarbat Khala tradition. Another model for 
consideration as regards the new modus operandi of the Takhat 
could be something like the Politburo in Communist countries. But 
this would be repugnant to the democratic Sikh ethos. In this 
context the unresolved dilemma and question is: How to square up 
the institutions and structures derived from the Sikh historical 
tradition with the institutions and structures as these have come to 
our country from the Western political tradition that took shape 
in the capitalist phase of modern civilization? This question has 
direct bearing on the way in which Sri Akal Takhat can and should 
play its due role without being at odds with the institutions and 
traditions of modern democracy. This aspect relates to the 
endogenous role of the Sikh institutions and structures within Sikh 
society. 

Another significant aspect of the problem concerns the 
exogenous role of these institutions and structures in their bearing 
upon integration of the Sikh community in the national body 
politics of India. These can and should be used as *mediations" 
for corporate India integration of the Sikhs into the national 
mainstream on a lasting basis. In this creative process these Sikh 
institutions and structures would inevitably shed their exclusivist, 
sectarian, communal undertones. Insofar as these institutions and 
structures represent communitanan interest articulation they are in 
tune with the imperatives of pluralistic democracy in a composite 
society like that of India. 

This leads to another question relating to secularism. The 
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Nehruite conception of secularism was essentially of a plurali 7 
character; it partook of the belief in the organic unity of individams" 
social and universal life that presents the Indian philosop/ sss 
tradition at its best. Pluralistic secularism does not envisage 
complete rupture between the secular and the religious; it om 
treats the two domains as distinct but not dissociated from € mmm 
other. That is why Article 25 of the Constitution of Inc—————— 
recognizes "..economic, financial, political or other secu 

activity... associated with religious practice." 

The point is that pluralistic secularism, which a different fro ——— 
'secularistic' unitarianism, does not tend to make religion a priva ~~~ 
affair between the individual and his God, to be practiced, like se— 
in the privacy of one’s individual life without any bearings o 
societal level. An institutional religion like Sikhism, which —=s 
concerned with the fundamental concerns of man, society an em 
State, is vitally affected by the socalled ‘privatization’ of religion — — 
which, in reality, betrays a unitarian trend toward 
homogenization which must not be confused with unity anc————— 
integration. It is in this sense that ‘secularistic’ unity an 
integration. It is in this sense that ‘secularistic’ unitarianism - if that 
is what is implied by separation of religion and politics - adversely 
affects the corporate identity of the Sikhs as an ezhnos. In other 
words in this ideological debate pluralistic secularism (Nehruite) 
needs to be distinguished from ‘secularistic’ unitarianism and 
homogenization. 

In brief: Contemporary Sikhism has to evolve a new, living 
praxis in tune with the imperatives of democracy and secularism, 
and the challenges of modern civilization. But our crisis is that we 
remain bogged down in the past. Perhaps, we relish living in the 
past; if so, that 1s our greatest tragedy. 


Notes and References 


1, S. Radhakrishnan, Eastern Religions and Western Thought, Oxford University 
Press, N.D., 1977, p. 360. 
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Akal Takht’s Role: Then and Now 
Jasbir Singh Abluwalia 


The high profile efforts stepped up at the cultimation of the second 
Khalsa March a few days back for Akali unity through the 
instrumentally of Sri Akal Takht has brought to the fore certain 
basic issues which, in a sense, are more important than the ever- 
elusive unity among the mushrooming Akal Dals. These basic 
issues relate to the nature of the Akal Takht authority. is proper 
domain, the kind of power excercisable by m and is modus 
operandi, and the position of the present-day Takht Jathedars 

It is for the first time since the gurdwaras reform movement 
of the twenties that such questions have today become subvect of 
serious deliberation in the Sikh community. Again x is for the Sex 
time that in the 70-year long history of the Akal Dal. 2 szeabic 
section of the Akalis also is today looking askance at the bxherto 
unchallenged interference of the Akal Takht Jathedar m Akai 
politics. All this is an indication of a new awakening among the 
Sikhs that the inter-dependent, symbiouc relationship between 
Akal Takht, the Shiromani Gurdwara Prabandhak Committee and 
the Shiromani Akali Dal should be given a fresh look in the context 
of the present-day realities. This may become in the near furure the 
central issue for a new Sikh ideology, a new Sikh praxis, heralding 
the next, higher stage of Sikh reformation on the eve of the 21st 
century. 

The basic issues raised above need to be considered in their 
doctrinal, historical and constitutional aspects. The protagonists 
of Akali unity by invoking the Takhr authority - the supreme 
institution of Sikh religion - base their case on the postulate - 
erroneously interpreted - of the unity of religion and politics in 
Sikhism. This concept, in its essence, means that Sikhism is 
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concerned with the this-worldly concerns of society and state as 
much as with the other-worldly concerns of the soul. This two-fold 
teleology has made the Sikhs both a religious community and a 
political community right from the very beginning. Guru Gobind 
Singh institionalised the evolution of the Sikhs into a full-fledged 
peoplehood through the sacrament of the holy Amrit whereby he 
bestowed upon the Adi Granth the spiritual aspect of the divine 
sovereignty and vested the temporal aspect in the Panth. The Adi 
Granth became Guru Granth and the Panth became Guru Panth, 
Khalsa Panth. 

What is significant to note here is that the temporal authority 
stands vested in the collectivity of the Panth, the Sikh community, 
and not in any single institution or any single individual. From this 
angle, Sri Akal Takht is a symbol - and not a seat - of the temporal 
aspect of the divine sovereignty vesting in the Khalsa. It is also 
significant to note that Guru Hargobind had erected Akal Takht 
close to but distinctly separate from Sri Harimandir Sahib, the 
spiritual centre. 

This physical and institutional separation of Sri Harimandir 
Sahib and Sri Akal Takht reveals the true nature of relationship of 
religion and politics in Sikhism. First, it implies that the religious 
and the political institutions are distinct from each other, with 
unity at the normative level, but having autonomy in their 
respective domains, without any overlapping or coalescence. Guru 
Gobind Singh in Bachittar Natak clearly differentiates the two sets 
of institutions by symbolically referring to them as the House of 
Baba (Nanak) and the House of Babur (worldly polity). Sri Akal 
Takht being the symbol of the temporal authority vesting in the 
collectivity of the Khalsa Panth, its proper domain is that of 
universalistic temporal concerns- social, cultural, political, 
economic - of the Sikh community as a whole, and not the 
existential concerns of a section of the Sikhs - the Akalis - in terms 
of their day-to-day party politics and factional infightings which 
should be resolved in a democratic way in the political arena itself 
without taking them to the holy precincts of Sri Akal Takht. 
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The point is : It is Sri Akal Takht, and not an Akali Takht, 
that could be manipulated at will by the entrenched religious 
establishment in the SGPC. As regards the position of the Takht 
Jathedar, he is not a successor to Guru Hargobind; he is not a 
vicegerent or special representative of the Guru and God on earth. 
As such, his position is not analogous to that of the Christain Pope 
or Muslim Khalifa. The position of the present Jathedars is also not 
comparable to that of Akali Phula Singh, the Jathedar, during the 
time of Maharaja Ranjit Singh. Akali Phula Singh was not an 
“appointee” or employee of the establishment. He was head of one 
of the misls that had staked claim to sovereignty. 

As rightly observed by Sirdar Kapur Singh, in Indian Express 
article (January 13, 1980) “there cannot be (Takht) Jathedars as long 
as the Khalsa is not sovereign”. The true position is that the present 
Takht Jathedars are “appointees” of the SGPC which itself is a 
creation of the 1925 Sikh Gurdwaras Act which uses the managerial 
term “Head Ministers” and not “Jathedars” or “Head Priests” The 
present Takht Jathedars cannot derive their “authority” from the 
Sikh historical tradition while deriving their “authorization” from 
the SGPC as their appointing authority. 

A distinction has also to be drawn between the individual 
utterances, actions and orders of the Takht Jathedar on the one 
hand, and the collective voice of the Khalsa Panth articulated by 
the Jathedar in his institutional capacity, on the other. He can and 
should act, at best, as a catalyst in bringing about deliberations 
within the Sikh community on crucial issues concerning the entire 
Sikhs, thus becoming the “speaker” of the community in the sense 
of the present-day parliamentary practice. He is not to pontificate 
on the Sikh fundamentals or on the political affairs of political 
parties. He cannot appropriate unto himself the authority vesting 
in the Khalsa Panth, thereby giving rise to a kind of Brahminical 
priestly class in Sikh society. 

A few words more about the authority and power of Sri Akal 
Takht.. Ex-communication from the Panth by Sri Akal Takht has 
absoloutely no sanction or basis in Sri Guru Granth or the 
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commandments of Guru Gobind Singh. This is only a Brahminical 
practice. The meaning of Waheguru Ji Ka Khalsa is that the (Khalsa) 
Sikh has a direct relationship with the Guru and God without the 
mediation of any institution which as such has no power to break 
this direct relationship. Ex-communication is contrary to the 
concept of Waheguru Ji Ka Khalsa. As regards imposition of 
“tankhah”, the 1945 Rahat Maryada of the SGPC envisages four 
major and seven other lapses rendering a Sikh liable for “tankhah”. 
None of these lapses relate to any political action or difference of 
opinion with the Takht Jathedar. 

It is obligatory on the part of the Takht Jathedars to uphold 
the transcendental supremacy of Sri Akal Takht by not letting it 
get embroiled in the factional party politics of the Akali Dals. The 
present Takht Jathedar, Prof. Manjit Singh, is a well-intentioned 
person with scholarly credentials. He has rightly drawn the 
distinction between Panthic unity and Akali unity; he should strive 
for the former while laying ideological guidelines for the latter, 
leaving it to the factional Akali leaders to sort out their unity 
problems themselves within the given guidelines. Any role other 
than that of a catalyst would sooner or later boomerang, greatly 
undermining the prestige of this sacred institution. 

This is what has happened in the past. To quote just a few 
instances. During the height of rivalry between Master Tara Singh 
and Sant Fateh Singh, the Akal Takht Jathedar was approached on 
November 23, 1961, who, among other things, brought about rap- 
prochement between the two leaders and appealed to the Panth to 
congregate on December 12 to recite Japji Sahib for seeking 
benediction for abiding unity in the Akali ranks. 

Within a few months, however, there came into being two 
parallel Akali Dals. On September 26, 1979, Jathedar Jagdev Singh 
Talwandi and Jathedar Gurcharan Singh Tohra moved a petition 
before the Takht Jathedar against Parkash Singh Badal. The 
Jathedar, pending the issue of presidentship of the Akali Dal amidst 
conflicting claims, appointed a seven-member committee to run the 
Akali affairs. Jathedar Talwandi, who was taken on the committee, 
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was the first to defy Akal Takht over the composition of the 
committee, just within a few days if its formation. 

One wonders how Prof. Manjit Singh with all his religious 
prestige and intellectual resources is going to square the vicious 
circle of Akali politics. Mr. Simranjit Singh Maan has not publicaly 
abandoned his goal of Khalistan. Mr. Surjit Singh Barnala, who was 
chairman of the committee that drafted the 1973 version of the 
Anandpur Sahib resolution, has now disowned this version which 
demands for Punjab a self-determined separate constitution. He, as 
president of his Akali Dal, had incorporated portions of this version 
in his (published) party memorandum to the Sarkaria Commission. 

Jathedar Tohra, in his published speech delivered while 
moving the 1978 version of the Anandpur Sahib Resolution, had 
given a call for incorporating in the Preamble to the Indian 
Constitution the expression “multinational” on the ground that 
Indian society is composed of separate Hindu, Muslim and Sikh 
nations. Mr. Parkash Singh Badal had burnt in Delhi Article 25 of 
the Constitution which in its second part says that the term 
“Hindus” includes “Sikhs” as well. Without first forging clarity 
about ideological perspective and political goal, how can any Takht 
Jathedar bring about abiding political unity particularly when the 
leaders are so much ego-filled? 

Even if a miracle-like unity is achieved, its constitutional and 
legal repercussions need to be kept in view. 

The constitutional and legal implications of a unified Akali 
Dal through the good offices of Akal Takht have not been realized 
by the “unity protagonists” The Supreme Court vide its historic 
decision (A.LR., 1985, Supreme Court, 236) had set aside the 
election of the successful Akali candidate H.S. Fattanwala, on the 
ground that the Akal Takht authority was invoked during election 
campaign and this had rendered the election invalid under Section 
100(1)B of the Representation of the People Act, 1951, read with 
Section 103(3) of the same Act. 

The Supreme Court in its judgement given on March 11, 
1994, while disposing of the case of dismissal of the three BJP-ruled 
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states, has pronounced that secularism is part of the basic structure 
of our Constitution. As such any government, any political party, 
taking recourse to religion, religious symbol or religious institution 
would be violating the constitutional provisions; the political 
parties relying upon religious authority or appeal in any form 
would render themselves liable for de-registration as well as 
ineligible for election. The Supreme Court in its judgement of 1985 
has already held Sri Akal Takht as a temporal as well as a religious 
authority. 


The Tribune, (April 29, 1994) 


pe 
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Religion and Politics in Sikhism 
(Constitutional and Legal Aspects) 


Jasbir Singh Ahluwalia 


The Constitution (Eightieth Amendment) Bill, 1993, and The 
Representation of the People (Amendment) Bill have evoked 
reactions among the political parties on predictable lines and 
in polemical idioms. While the Congress party has hailed the 
proposed measures as the long over-due means for strengthening 
secularism and secular polity and for keeping the electoral processes 
free from the ‘misuse’ of religion, the opposition parties have taken 
opposite stands. Apprehensions have been expressed about the 
likely malafide use of the provisions for suppressing mass 
movements of the people. It has been argued that the delinking of 
politics from religion would knock out the dharmic basis of 
national polity which, would be further eroded in terms of its value- 
syndrome. Impractability of the new provisions has been given 
another ground for their rejection. 

The minorities have their own apprehensions about these 
Bills, though their reactions have also not been well articulated 
analytically on ideological and political levels. The Akali leadership 
has taken its usual stand that in Sikhism there is inherent unity of 
religion and politics and the Bills would as such strike at the very 
basis of the Sikh identity. Unfortunately, the Sikh conception of 
the unity of religion and politics in the context of which the Akali 
leadership has opposed the Bill has been, over the past few decades, 
understood and propagated in a very superficial way; the over- 
simplistic interpertation of this Sikh concept has neither 
comprehended its complexity nor its relevance in the context of the 
present-day realities, thus making the contemporary Sikh praxis 
out of tune with the inevitable currents of historical processes of 
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the modern age. A significant decision of far-reaching implication 
on the basis of existing law given by the Supreme Court of India 
(A.].R. 1985, S.C, 236), in which the role of Sri Akal Takht was 
discussed in the context of electoral processes, has also not been 
taken into reckoning by the Sikh leadership in reacting to the 
proposed constitutional and legal legislation. 

For a serious intra-community dialogue and discussion, it is 
essential to recapitulate in brief as to what the Sikh concept of unity 
*of religion and politics" (Miri-Piri) means and what it means not. 
First, on the doctrinal level, it means that Sikhism is concerned not 
only with the other-worldly concerns of man in relation to God, 
but also with the this-worldly temporal concerns of man in relation 
to society and State. Sikh religion in its universal mission envisions 
conception of ideal man, of ideal society, of ideal State, the 
historical concretising of which has to be done ideologically by each 
age in terms of its own spatio-temporal specifics. Secondly, the 
concept, on historical level, implies the institutional super-structure 
of the faith in the evolutionary’ course of which the faith-followers 
were transformed into the order of the Khalsa by Guru Gobind 
Singh, preceded by the erection of Sri Akal Takht (temporal centre) 
both physically and institutionally distinct from Sri Harimander 
Sahib (spiritual centre). The third implication of the basic concept 
of unity of religion and politics follows from the above one that 
the Sikhs have a dual corporate identity, both as a religious group 
as well as a political community. The fourth implication, in the 
present-day context, is that the Sikh community, having become 
for the first time, after the Guru-period, self-conscious about its 
ethno-religious, ethno-cultural, ethno-social and ethno-political 
identity, has an inherent right which is in consonance with the 
fundamental right to form association enshrined in Article 19 of 
our Constitution to have their institutions and organisations for 
expression of their communitarian self-identity and its free and 
unfettered flowering within the national body-politic of India. This 
right should be distinguished from communal politics which is 
entirely a different political genre. In other words, the Miri Piri 
concept means correlation of religion and politics and not their 
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coalescence and indiscriminate mix-up; by the same logic it means 
values-based politics and not expedients-oriented power politics. 
In this context, it is also essential to understand what this 

concept does not mean. First, it does not mean the centering of the 
religious and the political (temporal) authorities onto a single 
institution or a single individual (after the Guru-period) in the 
manner of the medieval age theocratic traditions of Muslim Caliph 
and Christian Pope. Sri Akal Takht - supreme in its own way - and 
its Jathedar (who is termed as a Head Minister in the 1925 
Gurdwaras Act) have no correspondence to the above-mentioned 
Muslim and Christian institutions. Secondly, the concept under 
discussion, does not envisage, theoretically and historically, use of 
political power for propagation of religious faith. Thirdly, it also 
does not envisage use of religious means and the faith syndrome for 
political ends. Fourthly, it also does not imply articulation of the 
cultural, linguistic, economic and political demands of the Sikhs 
with secular content in religious (dharamyudh) form. This also is a 
medieval-age praxis. Fifthly, political power acquired by the Sikhs 
as a political community - to which they are entitled - is to be used 
not for the pre-domination of the Sikh community over other 
communities in the form of a Sikh State of the Sikhs, by the Sikhs, 
and for the Sikhs. This would be contrary to Guru Arjun's ideal 
of a commonwealth of mankind in which all are coequal partners 
with none to be treated as alien or inferior (Guru Granth Page 97). 
Sixthly, the concept under reference and this has direct bearing on 
the issue of the proposed constitutional and legal legislations does 
not mean indiscriminate mix-up of religious and political institutions 
of the Sikhs, notwithstanding their dual identity as a religious group 
and a political communty. The differentiation of the two domains - 
religious and temporal - has been clearly laid down by Guru 
Gobind Singh in the following words in Bachittar Natak: 

The House of Baba (Nanak) 

And the House of Babur (Worldly Ruder) 

Both are creations of God: 

One reigns in the spiritual domain 


and the other in secular affairs. 
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The tenth Prophet of Sikhism further added that, of course, 
in the event of clash between man’s allegiance to God - and all that 
it implies - and his allegiance to worldly State, the former should 
take precedence over the latter - this being the core assertion of all 
religions. 

The above commandment of Guru Gobind Singh clearly 
demarcates the two domains of religion and politics and of their 
corresponding institutions and organisations to be kept distinct 
from each other, without any overlapping. In the present-day 
context, it means that the domain and role of Sri Akal Takht relates 
to the universalistic temporal concerns of Sikhism and Sikh society, 
and not to the party politics of the Sikhs in Punjab only. Secondly, 
the domain of the Shiromani Gurdwara Prabandhak Committee is 
that of Gurdwaras management, its reformation, and of providing 
ideological enlightenment to the Sikhs, the political articulation of 
which should be done on a separate plank by their separate political 
organisations - the Shiromani Akali Dal or any other political 
organisation that may take place in future. The existence of 
distinctive political organisation (s) of the Sikhs has its raison d'etre, 
in the right to political articulation of self-consciousness of the 
Sikhs about their corporate self-identity; but this self-consciousness 
needs to be expressed in political terms, without fall-back on the 
soft options provided by indiscriminate mix-up of religion and 
politics. 

Here it would be pertinent to refer to the 1985 decision of 
the Supreme Court that set aside the election of S. Harcharan Singh 
Fattanwala on the ground that the authority of Sri Akal Takht had 
been invoked for electoral purposes and processes. If in the opinion 
of the High Court concerned, a corrupt electoral practice has been 
committed, then, the election of the successful candidate can be set 
aside under Section 100 (1) (b) of the Representation of the People 
Act, 1951. Under Section 123 (3) of the Act, an appeal to voters, 
interalia, on ground of religion, race, caste, community or language 
constitutes a corrupt practice. The facts of the case as narrated in 
the Supreme Court Judgement (in appeal against the Pb. & Haryana 
High Court decision) are that the Jathedar of Sri Akal Takht on 
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being approached by $. Gurcharan Singh Tohra and Jathedar Jagdev 
Singh Talwandi dissolved, through a Hukamnama dated 1st March, 
1980, the Working Committee of the Shiromani Akali Dal and set 
up a seven-member Committee, headed by Sant Harchand Singh 
Longowal,“which was conferred with the full powers of the 
Akali Dal”, including the authority to select candidates for the 
forthcoming elections. S. Harcharan Singh Fattanwala selected 
by the seven-member Committee, and declared as the Panthic 
candidate by the Takht Jathedar, successfully contested the election 
to the Punjab Legislative Assembly from the Muktsar Constituency 
defeating S. Harcharan Sing Brar. The ground taken before the 
Supreme Court against the election of Shri Fattanwala was to the 
effect that the Akal Takht authority was used in appeal for voting 
as a Panthic candidate and that the Takht was involved in the whole 
electoral process right from the constitution of the seven-member 
Committee and that all this amounted to invoking religion for 
appeal to the voters, and therefore it constituted a corrupt electoral 
practice under the Representation of the People Act. The Supreme 
Court took into consideration the views of the concerned parties 
as to whether the authority of Sri Akal Takht was (a) religious; (b) 
religio-political or (c) just political (temporal) in nature. The Court 
came to the conclusion that the Takht authority was religio- 
political in character, and to the extent to which it was religious 
authority, its involvement in the electoral process and, in 
particular, its appeal (deemed religious as such) to the voters 
amounted to a practice as defined in Section 123 (3) of the 
Representation of the People Act and accordingly, the election of 
Shri Fattanwala was set aside under the relevant provision of the 
said Act. 

Unfortunately, this Supreme Court decision of 1985 of far- 
reaching implications was not at all taken notice of in the Sikh 
circles particularly in its bearings on the Sikh (Akali) praxis. No 
debate was initiated on the nature of the Akal Takht authority as 
to whether it was religious, religio-political or political (temporal) 
and the question of its role in the party politics in view of the 
provisions of the Representation of the People Act, 1951 was just 
ignored. 
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The point, in the larger context - which context also includes 
the proposed constitutional and legal amendments now pending 
before the Parliament - is how to square up the Sikh institutions 
inherited from the Sikh historical traditions, with the institutions 
of the modern polity. If this issue is not discussed and resolved, 
then, either of the two things can happen in the long run. If the 
inherited Sikh institutions are invoked to play the kind of the role 
that these played, say, in the 18th century, then, the contemporary 
Sikh praxis would in the end stand cut off from the national body 
politic of India, as the existing law as well as the proposed legal and 
constitutional amendments would inevitably stand in the way. And 
if the political organisation (s) of the Sikhs choose to successfully 
participate in the institutions of the national polity, then, the 
inherited Sikh institutions would tend to be ignored and their 
authority would fade away either through misuse or sheer 
indifference. Either way it would not be a happy situation. So the 
underlying question crops up again - this being the question of 
demarcating the respective domains of the religious and political 
institutions and organisations of the Sikhs. 

In this context, let us take into view the proposed 
constitutional and legal amendments. Through the Constitution 
(Eightieth Amendment) Bill 1993, a new Article 28A is proposed 
to be inserted to the effect that the State shall have equal respect 
for all religions. The proposed Article 288 would empower 
Parliament to make law providing that any association or body of 
individuals may be banned if it by words, either spoken or written, 
promotes or attempts to promote disharmony or feelings of 
enmity, hatred or ill-will between different classes of citizens in 
India, inter alia, on ground of religion, race, caste, language or 
community. Provisions are proposed to be added to Article 102 and 
109 that use of religion including religious symbols for elections to 
Parliament or State Legislatures or attempt to promote feelings of 
enmity, hatred or ill-will between different classes of citizens of 
India on grounds of religion, race, caste, community or language 
would be a ground for, ab initio, disqualification for contesting 
election. (At present under the Representation of the People Act, 


Religion and Politics in Sikhism | 51 


1951, election can be set aside only if such a corrupt practice is 
proved after the election). Further, the Religious Institutions 
(Prevention of Misuse) Act, 1988 is being added to the Ninth 
Schedule of the Constitution. Significant changes are also proposed 
to be effected in the Representation of the People Act. At present, 
there is Section 29A, inserted in the Act in 1989, regarding 
conditions for registration of political parties for electoral purposes. 
One of the conditions is that the memorandum or rules and 
regulations of the party shall contain a provision specifically 
declaring that it shall bear true faith and allegiance, inter alia, to 
the principles of socialism, secularism and democracy. Now Section 
29B is proposed to be added for cancellation of registration of 
political party on ground of non-adherence to the above 
stipulation. Further, it is being laid down in the Act that no 
association or a body shall be registered as a political party if it bears 
a religious name. Registration of a political party already registered 
is being made liable to be cancelled if it bears a religious name 
or its activities do not conform to the mandatory condition of 
conformity to the principle of secularism. Returning Officers are 
proposed to be vested with the power under the Representation of 
the People Act, 1951, to disqualify candidates who appeal for votes 
in the name of God or use religious symbols and slogans in their 
election campaigns. 

These amendments need to be deliberated upon in terms of 
their both individual and cumulative effects and their bearings on 
the preservation and free flowering of the self-identities of the 
minorities. This should be an occasion for serious consideration for 
the Sikh community, as it claims to be both a religious community 
as well as a political community. Little purpose would be served 
by generalized polemics against the amendments. What is needed 
is a serious exercise to evolve an enlightened Sikh viewpoint and 
to strive for specific constitutional and legal safeguards, say, in the 
form of a provision to the effect that these amendments shall in no 
way affect in any manner the fundamental right, under Article 19 
of the Constitution, of the minority communities to have and 
to continue having their distinctive political organisations and 
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institutions, with unfettered right to participate in the national 
polity, for, projecting their communitarian self-identities as well 
as their communitarian interest articulation, so long as these 
institutions and organisations do not question the sovereignty and 
integrity of the country, and further so long as they do not cause 
disharmony or feeling of hatred against other sections of the society 
on ground of religion, race, caste, community or language. Another 
correlative question for the Sikh community to ponder over is that 
of re-orientating the Sikh praxis in tune with the contemporary 
constitutional, legal and political realities in India today. 


(Punjabi version published in the daily Ajit in 1993) 
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Sri Akal Takht 
(The Doctrinal and Historical Perspective) 
Jasbir Singh Abluwaha 


Sri Akal Takht is one of the most sacred institutions of Sikhism. 
It has played historic role in the socio-political transformation of 
the Sikh people. That it is correlated to but significantly distinct from 
Sri Harmander Sahib is indicative of the unique way in which 
spiritual sovereignty and temporal authority are conceived of in 
Sikh doctrine and institutionalized in Sikh history. 

Notwithstanding its sacred character and high status, the 
nature of the authority of Sri Akal Takht is not religious in the theo- 
spiritual sense of the term. Its authority is homologous to the 
temporal power of State, rather than to the religious authority of 
the Roman Catholic Church. That is why Bhai Kahn Singh (Nabha) 
describes it as the Ra Singbbasin' of the Sikh community. Dr. 
Niharranjan Ray refers to the same aspect when he writes that “He 
(Guru Hargobind) also fortified Amritsar and built the Akal Takht 
opposite to Hari Mandir, dispensing justice and temporal orders 
from the former and spiritual guidance from the latter"... 

The nature of the authority of Sri Akal Takht as envisaged in 
Sikh doctrine and as wielded by it in Sikh history can be best 
comprehended in the context of the basic postulates of Sikhism. As 
discussed in other chapters, Sikhism attributes to Godhead both 
spiritual and temporal sovereignty; God is deemed as Sacha Padshib 
in the world here and the hereafter. For the first time in the history 
of religious thought, Sikh philosophy brings forth the concept of 
God-in-history. God's descent into time, that is, history, is through 
the vehicle of the Guru who as such partakes of the temporal as well 
as the spiritual sovereignty and authority. Symbolizing these two 
sovereignties Guru Hargobind, the builder of Sri Akal Takht, put 
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on the two Swords of miri (temporal sovereignty) and pur (spiritual 
sovereignty). These two attributes remained the prerogative of the 
Guru-Person upto Guru Gobind Singh who conferred the spiritual 
sovereignty on the Adi Granth and the temporal sovereignty on the 
Panth. The Adi Granth became Guru Granth while the Sikh Panth 
was raised to the starus of Guru Panth or Khalsa Panth. The spiritual 
sovereignty of God having become embodied in the Word, Sri 
Harmandar Sahib, with Guru Granth installed therein, as such, 
comes to be deemed the highest seat of religious authority and 
spiritual guidance, while Sri Akal Takht is envisaged as the symbolic 
seat of temporal, secular authority vested in the Sikh people. 

That the two sovereignues are posited separately and are not 
seen as unified in a single person or a single insutution reveals the 
great role played by Sikhism in the process of secularization of 
temporal power and institutions. It is pertinent to note here that 
in Sikhism, in theory as well as in practice, there is no subordination 
of State (temporary authority) to Church (spiritual authority) or 
vice versa. Further, there is no coalescence of the two authorities 
as in the Islamic Caliphate. In other words Sikhism conceives of 
the relationship between the two authorities as of the nature of 
correlation. This is the essence of what is called the unity of politics 
and religion in Sikhism; it is unity in the sense of correlauon and 
not coalescence or subordinauon of the one to the other. This 
doctrinal point is essential in understanding the nature of Sri Akal 
Takht and its role in Sikh history. 

As Sikhism does not envision God in any corporeal form, no 
Deity or Vice-Deity is supposed to be presiding over Sri Akal Takht 
(the Eternal Throne) in the phenomenal sense. 

Unlike the Pope who at one time wore two Swords 
representing other-worldly and this-worldly authority (both 
religious and temporal) the Jathedar of Sri Akal Takht, like any 
other Singh, can wear only one sword partaking of the miri aspect 
and not the second sword symbolic of the piri aspect In this way 
the position of the Jathedar is dissimilar to that of Christian Pope 
and Islamic Caliph claiming regency of God on earth and wielding 
as such both religious and secular authority. 


Sn Akal Takis | 55 


The Akal Takht Head has no inherent claim or right to 
dogmatize or pontificate on any fundamental issue of theological 
nature: in fact there is no priestly class in Sikhism entrusted with 
such exegetical functions or ritualistic duties. 

The sanction behind the Akal Takht Ha£zmmzmz and 
Gurmatas does not reside in any claim of the Takht to inherent 
transcendental redgious authority (in the theo-spiritual sense), but 5 
rooted in its being the symbol of the collective will or Sate 
Khalsa who in the holy communion partakes of the Sprit Self 
determinating itself in time as historical consciousness. This 
being the nature of the sanction underlying the Hstamsimas and 
Gurmatà: issuing forth from this temporal authority, Sri Akal Takhr 
can neither invoke nor administer divine displeasure, or spiritual 
censure against any person defying its edicts, injunctions and 
appeals. This of course does not mean that its verdicts have no 
binding force. The point is that the obligatory observance of the 
Akal Takht commandments is not because of any deterrent 
invocation of divine displeasure or spiritual censure, but is due to 
the sanction of collective will of the Khalsa Panth in communion 
with the Spirit. Sri Akal Takht has never administered any 
punishment in terms of condemnation to hell or to the birth-and- 
death cycle, or to any other form which may be expressive of divine 
displeasure and spiritual censure. The punishments from the pulpit 
of this temporal seat of authority have always been of temporal 
nature. For instance, Maharaja Ranjit Singh was ordered by Akali 
Phula Singh, Jathedar of Sri Akal Takht, to be given punishment 
of twenty-one flogs. 

The truth is that Sikhism doctrinally does not admit of the 
allied concepts of divine displeasure, spiritual censure, or God's 
wrath confronting man either as punishment for his sin or as a 
deterrent to keep him away from the sinful path. In Islam, there 
is the concept of God’s wrath as an operative factor in the nexus 
between one’s disobedient act and its recompense. Says the Holi 
Quran: “And on whom-so-ever My Wrath comes down, He indeed 
falls down to a depth.” But the position in Sikhism is different. 
There is, on the other hand, in Sikh religion the concept of 
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causation whereby the positive or the negative reward, that is, the 
recompense is the effect, the cause of which is one’s own action. There 
is no room for the mediation of divine pleasure or displeasure in 
this causality, except when God grants redemption to man as a 
token of His grace (Nadar). Sikh religion envisions God as 
benevolent and not malevolent. Even when man fails or falters in 
his allegiance to God, in his observance of divine commandments, 
the punishment that he gets is not of the type of divine displeasure 
(condemning him to hell, etc.), but is of temporal nature at the 
hands of temporal authority, implying thereby that man’s 
relationship to God has bearing on his relationship to State and 
Society. Says Guru Gobind Singh: The spiritual State (the House 
of Baba Nanak) and the temporal State (symbolically referred to 
as the House of Babur) are both a priori institutions (as creations of 
God). Those who do not render unto the spiritual State what is due 
to it, that is, those who do not abide by their allegiance to God 
(and defying Him turn to the worldly State instead), suffer at the 
hands of the worldly State itself.” 

As history of religious thought shows there appears at the 
earlier, lower stage the concept of divine displeasure and of God’s 
wrath, serving as a deterrent to keep man on the righteous path. 
At the higher stage, the stress is on arousing moral consciousness 
in man. Awakened moral consciousness, inwardly binding on man, 
takes the place of external deterrence in the form of divine 
displeasure and wrath. In Sikhism, which is one of the higher 
religions, (on the conceptual level as distinct from the metaphorical 
one) there is no concept of a revengeful, wrathful God; man is 
pursuaded onto righteous path of goodness not out of fear (say, of 
hell) or temptation (say, of heaven), but out of awakening of moral 
consciousness. Even when one falters in religious allegiance to God 
(the House of Nanak), the punishment is not in terms of divine 
displeasure or God's anger. By turning his back to the House of 
Nanak (spiritual State) and his face towards the House of Babur 
(temporal State) man suffers, ironically, at the hands of the worldly 
State itself. Here again the stress is on a moral state of consciousness 
in which man realises that loyalty to the worldly State at the cost 
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of the spiritual State in the end proves self-destructive. There is no 
question of the worldly State being deemed as instrument of God 
in administering punishment, as that would bring in, by the back 
door, the concept of a revengeful God Who administers justice in 
a tit-for-tat manner in a hidden way—by proxy. 

If the temporal authority of Sri Akal Takht cannot take 
recourse to the fiat of divine displeasure, it can also not grant 
remission of sins in the way in which, for instance, Pope Leo X 
did through sale of indulgences when he needed funds to complete 
St. Peter’s Church in Rome; Sri Akal Takht being a temporal 
authority has no such religious power as claimed by the Church 
for itself. 

In accordance with the nature of its authority, the Akal Takht 
Hukamnamas and Gurmatas have been of temporal nature touching 
on political or at the most socio-political problems faced by the 
community from time to time. It was only once that the Takht 
issued a Hukamnama in 1928 on a theological issue when Teja Singh 
Bhasaur and his Panch Khalsa Diwan brought out an edition of Sri 
Guru Granth Sahib which was different from its traditional pattern; 
among other things the new edition omitted Ragmala from the 
Granth. But in this case, Sri Akal Takht intervened against the new 
edition not suo-moto, but on being approached by the Sikh 
theologians and intellectuals whose deliberations had met with 
general approval of the community. 

Guru Hargobind, who issued the first-ever Hudamnama from 
Sri Akal Takht, set the pattern for the subsequent invocation of the 
(temporal) authority of this sacred seat. In his first Hwkamnami, he 
called upon his followers to bring offerings of arms and horses. This 
was in assertion of the Guru’s temporal authority in claiming an 
inherent right to possess arms and maintain forces. Since then Sn 
Akal Takht has played historic role in the socio-political affairs of 
the Sikhs, particularly during the eighteenth century when the 
community was waging a determined and dynamic struggle for 
political ascendancy in Punjab. During this period the Sikhs in the 
form of Sarbat Khalsa held biennial meetings at Sri Akal Takht on 
the days of Baisakhi and Diwali. It was in such a Sarbut # 3७४६२ 
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meeting at Sri Akal Takht that the offer of a Jagir (Nawabship) was 
accepted by the Sikhs, thus striking a truce with the Delhi 
Government in 1733 to gain time for their next re-strengthened 
onslaught. Dal Khalsa (not to be confused with a recently formed 
body that has borrowed this name), the politico-military body 
corporate of the militant forces of the community, was also 
resolved to be formed in a congregation at Sri Akal Takht on the 
Baisakhl day of the year 1748. 

The introduction of Rakhi system (Protectorate) in the areas 
liberated by the Sikh Misls was also resolved through a Gurmata at 
Sri Akal Takht in 1753. When the Maratha Ruler, Holkar. defeated 
and chased by the English forces under Lord Lake, sought help from 
Maharaja Ranjit Singh, the matter was referred to the Sarbat 
Khalsa meeting at Sri Akal Takht in 1805. Shiromani Akali Dal also 
owes its birth to the resolve of the Sikh congregation at this holy 
seat in 1920. Being the symbolic seat of temporal power vested in 
the Sikh community, Sri Akal Takht has played notable part in 
restoring unity in the Sikh folds. It was Bhai Mani Singh who, as 
head of the Takht took cognizance of the dissension between Bandai 
Khalsa and Tat Khalsa, and put an end to the factional infighting. 

By virtue of its high and sacred character, Sri Akal Takht 
continues shaping the socio-political destiny of the Sikh people. 
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7 
Aspects of Sikh Axiology: Three Essays 
Bhupinder Singh 


Abstract 


The paper presents three short essays on three specific 
institutions or symbolic representations, namely, Akal Takht 
Sahib, purusharthas, and the ‘demon’ king Ravana in order to 
highlight certain aspects of Sikh axiology as I see it. The essays 
reveal that the integration of the spiritual (sannyas), the material 
(grihasta) and the temporal (raya) in the life of individual and society 
lies at the heart of Sikhism. 


This paper, comprising three short essays, is meant to 
highlight certain aspects of Sikh axiology or the Sikh value system.' 
The essays fall broadly into the genre of comparative semiotics and 
focus on specific institutions: (a) Akal 12667 Sabib, the highest seat 
of religious authority for the Sikhs; (b) purusbartbas, the four major 
aims or domains of human endeavour recognisedin Hindu moral 
philosophy; and (c) the ‘demon’ &ing Ravana, who is Rama's antagonist 
in the Indian epic Ramayana. Together these essays are intended to 
reveal the type of idea! man and society envisaged in Sikhism.’ 


I. The meaning of Akal Takht 


Akal Takht is the primary seat of religious authority 
and central altar for Sikh political assembly. Through 
hukamnamas, edicts or writs, it may issue decretals providing 
guidance or clarification on any point of Sikh doctrine or 
practice referred to it, may lay under penance personages 
charged with violation of religious discipline or with activity 
prejudicial to Sikh interests or solidarity or may place on 
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record its appreciation of outstanding services rendered or 
sacrifices made by individuals espousing the cause of Sikhism 
or of the Sikhs. The edifice stands in the Darbar Sahib 
precincts in Amritsar facing Harimandar, now famous as the 
Golden Temple. The word akal, a negative of &a/ (time), is 
the equivalent of timeless, beyond time, everlasting, and 
takht, in Persian, that of royal throne or chair of state. Akal 
Takht would thus mean ‘timeless or everlasting throne’ or 
“throne of the Timeless One, i.e. God”. (Harbans Singh (ed.) 
1992, 56) 


The meaning of Akal Takht Sahib’ cannot be understood 
except in relation to Harmandir Sahib. In the same way, the 
meaning of both of these institutions cannot be understood except 
in relation to the fundamentals of the Sikh faith. Therefore, let us 
briefly present these fundamentals, which encompass the Sikh 
Gurus’ vision of God, man and nature. 

Guru Nanak’s God is at once manifest and unmanifest, 
transcendent and immanent, and personal and impersonal. As 
Puran Singh once remarked there is something of both Allah and 
Brahman in the Guru’s conception of the Divine.* This is evident 
from the wulmantra of Japu itself, which progresses from the 
Absolute (I& Oankar) to the Creator God (Karta Purukh) with His 
various attributes revealed and transmitted by the Guru to all. In 
Sikhism, the distinction between the Absolute (philosophy), the 
One (mysticism) and God (religion) collapses; it has no real import.^ 

God is one.’ His name is Truth. He has no race, caste or 
religion and He welcomes all from whichever route they come to 
Him.* In the eyes of Guru Nanak Dev (1469-1531), all religions - 
that is, all routes to God - are true and equal and, at the esoteric 
level, intercommunicable and interconvertible. No one had 
addressed the question of religious diversity in such an explicit 
manner before him. Such a view of unity in religious variety was 
bound to come into conflict with the contrary belief that religions 
are separate and different or superior and inferior, a belief held, for 
example, by Sheikh Ahmad Sirhindi (1564-1624 CE).* 

For Guru Nanak, nature or the world is not unreal, untrue 
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or worthless, but the revelation of God to Himself and to man. To 
drive home his point, he uses the Arabic word gudret for nature, 
instead of maya or prakniti.^ Qudret is another name for divine 
power. By juxtaposing purwkh derived from the Sanskrit purusha with 
qudret derived from the Islamic tradition, Guru Nanak brings 
about a major transformation in Indic cosmology. He also 
demonstrates that different religious traditions could be correlated, 
mediated, or synthesised. 

Insofar as the world is true and real, there is no point in man 
renouncing it. One can remain attuned to God (nam simrin) while 
engaged in honest labour (kir) and service (seva) to humankind, 
including political action for upholding justice. To live a life of 
truth and love of God, man and nature and die, if necessary, for 
dharma and justice remains the highest Sikh ideal. 

Niharranjan Ray, the distinguished Bengali scholar, captures 
the essence of the Sikh faith as follows: 

To be able to achieve the integration of the temporal and 
spiritual seems to have been the most significant contribution 
of Guru Nanak Dev to the totality of the Indian way of life 
in medieval India. Indeed, he seems to have reared up a new 
image of a socio-religious community given at once to 
temporal and spiritual pursuits. (1975, 59) 


Indeed, the unity or integration of the temporal and the 
spiritual is the key to the nature of Sikhism and its institutions. 
Guru Nanak’s vision of unity was given a concrete shape by Guru 
Hargobind (1595-1644), the sixth Guru, at the ume of his 
ceremonial ascension to guruship after the martyrdom of his father 
Guru Arjun Dev." At the succession ceremony, Guru Hargobind 
wore two swords, of miri and piri or spiritual authority and temporal 
power, as symbols of his indivisible sovereignty. Sikhism has 
emphasised from the very beginning the unity and identity of God, 
Word, Guru, and King. God is Truth and Light (Word), but He 
is also Power (King) and so is the Guru, who also becomes the True 
King (sachcha patshah),'* Miri and piri are but two interrelated aspects 
of the Divine. Consistent with the doctrine of miri and piri, Guru 
Hargobind built the Akal Takht opposite Harmandir or Darbar 


62 | Essays on Akal Takht 


Sahib in 1606 as the throne of Akal Purukh (Eternal Person), 
the True King, God or Dharma.” The construction of Harmandir 
commenced in 1588 after Hazrat Miyan Mir Qadiri, the Sufi 
Muslim saint of Lahore, was invited to lay its foundation; it was: 
completed in 1601 under the supervision of Guru Arjun Dev. 

Since, according to the Sikh Gurus, the spiritual concerns of 
man cannot be separated from his temporal concerns, both the logic 
of the faith and the conjuncture of history marked by Mughal 
oppression dictated that Harmandir (piri) be complemented by the 
sacred structure of Akal Takht Sahib (miri). 

Harmandir is located at the centre of the ‘pool of eternity’ 
(amrit sar or sarovar) and indeed it is, in Goethe’s sense, the symbol of 
Eternity." Here man listens to and absorbs God's or Guru's word 
(shabad), realises the universal Truth beyond time and space and 
meditates on the divine name (nan). Harmandir is open to men and 
women of all races, castes and creeds. There are no such restrictions. 

On the other hand, at Akal Takht, the throne of the Timeless 
One and seat of Dharma, Sikhs, having absorbed the Guru's word 
or piri, gather to (a) discuss their temporal problems, (b) decide to 
intervene in history to restore justice, (c) and speak to the True 
King to seek His command and blessing. Sikhs are obliged by their 
religious faith to intervene and combat oppression let loose by the 
powerful - normally the State - on the weak and the poor. This is 
a specific obligation enjoined on the Sikhs or the Khalsa and while 
others? are free to pay obeisance at Akal Takht and join the struggle 
for justice, they are not under a similar obligation. 

Harmandir and Akal Takht are thus complementary 
institutions.’ If we now speak of the Sikhs alone, they listen to God 
at Harmandir and speak to Him at Akal Takht, thereby completing 
the cycle of communication between God and man. God in Sikhism 
is not a spectator, a mere witness, but He actively intervenes in 
history to undo injustice and restore moral order through His 
disciples." It follows that Sikhs, particularly in their perfected form 
as Khalsa, are expected, at least in theory, to raise their voice against 
injustice, exploitation and oppression perpetrated not only on 
Sikhs, but on any community anywhere in the world. 
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The integration of the spiritual and the temporal as 
manifested in miri and piri and Harmandir and Akal Takht was 
completed by Guru Gobind Singh (1666-1708) when he created the 
Order of the Khalsa on the day of Baisakhi, CE 1699 and later 
bestowed guruship on Adi Granth and Khalsa Panth. The Panth 
is to govern the temporal affairs of the Sikhs, guided above all by 
the teachings of Granth Sahib. Thus, Guru Granth and Guru Panth 
echo and carry forward the unity of the spiritual and the temporal, 
which is also reflected in the symbolic Five Ks - unshorn hair (£j), 
comb (kangha), sword (kirpan), steel bracelet (kara) and drawer 
(4achh) ~ of the Khalsa Panth. The ultimate goal of the Khalsa 
Panth is to work uncompromisingly for ‘the total human 
emancipation of religious प्रा??? by creating a society based on self- 
government, pluralism, and equality.” 


II. Sikhism and Purusharthas 
One still remains within the brahmanic orthodoxy defined 


by its two poles when examining the theoretical system of 
values. At first sight, nothing could be more simple, since 
there is a single hierarchy of four terms which everyone 
knows by heart and much respect: liberation - moksa - at the 
very top, then dharma, the socio-cosmic order which 
organizes the empirical world, followed by artha, which 
includes all material interests - wealth, successful ventures 
and the means of ensuring them - and finally ama, essentially 
amorous desire and pleasure. But we already know that the 
four of them cannot be arranged in a series, since - moksa - 
concerns the man who is leaving society whereas the other 
three are the goals pursued by man living in the world. (M. 
Biardeau 1994, 41) 


II.1. Purusbartbas in Hinduism 


IL.1.1. The concept or theory of purusharthas is integral to 
Hinduism and intimately connected with its exoteric form or 
system of varnashramadharma. How Sikhism views purusharthas is the 
question addressed in this brief essay. It will be as well to state the 
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conclusion in advance: Sikhism accepts purusharthas but detaches 
them completely from the Brahmanical order of varnashramadharma. 
This effects a radical mutation in how purusharthas are viewed and 
pursued in Sikhism. 

Purusharthas are the famous tetrad known as dharma 
(morality), artha (wealth and power), kama (pleasure) and moksha 
(liberation). There are quite a few issues about purusharthas that 
are still not fully settled. When exactly were purusharthas 
recognised and called /rivarga? When and why was moksha added to 
the triad so as to transform it into chaturvarga? Is moksha really 
compatible with the first three purusharthas? What are 
purusharthas, anyway? Do they comprise a taxonomy of human 
actions or a taxonomy of values, that is, ideal goals to be pursued? Are 
they or are they not able to cover the entire range of human 
behaviour? Do artha and kama have equal or subordinate status in 
relation to dharma and moksha? How far do the purusharthas 
correspond or relate to varnas, ashramas, and gunas?” 

11.1.2. Distinguished scholars - Arvind Sharma, Madeleine 
Biardeau, Dayakrishan, Louis Dumont, J.C. Heesterman, K.]. 
Shah, K.N. Sharma, Charles Malamoud, and Veena Das, among 
others - have debated the above questions.” It will suffice to 
recapitulate some of their conclusions.” 

Purusharthas mean the aims or goals of human life, including 
both actions and values, means and ends. To a degree, they are 
like Max Weber's pure type constructs with taxonomic and 
explanatory value. In the broadest sense, dharma is the Law that 
maintains cosmic and social order. All beings have their fixed and 
essential nature, their dharma or satya, that determines how they 
must comport themselves. Moral rules derived from this theory for 
the conduct of human life are also designated as dharma. Artha and 
kama signify respectively the pursuit of wealth and amorous 
pleasure, while moksha is the spiritual pursuit of liberation from 
the cycle of births and deaths. In mainstream Hinduism, the 
realisation of self or God is the way to liberation, whether it is 
achieved in this life (jivan mukti) or posthumously (vidbeha mukti).”° 
As a purushartha, moksha remains in conflict with the other 
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purusharthas. In both shramanic and Brahmanical traditions, those 
seeking nirvana or moksha opt out of society as well as the network 
of social obligations related to dharma, artha and kama. The idea 
of moksha, as liberation from transmigration and rebirth (sansara), 
was developed outside the Brahmanical fold by Ajivikas, Jains, and 
Buddhists.” 

IL1.3. Intimations of at least the first three values later 
collectively designated as trivarga- purusharthas, viz dharma, artha, 
and kama, are to be found even in the Rig Veda.” In fact, sacrifice 
(yayna) - the centre of social and spiritual life of the Vedic Indians - 
brought together the three purusharthas: the Vedic Indians pleased 
the gods through sacrificial offerings and asked for sons and cows, 
or power and glory, in return. The notion of moksha originated 
in shramanic traditions and was incorporated, albeit reluctantly, 
into Brahmanical thought in due course. The concept and theory 
of purusharthas crystallised over time, in Smritis, including the epics 
(itihasa and kavya: Mahabharata and Ramayana), Dharmasutras and 
Dharmashastras, Arthashastra, Kamasutra, the later Upanishads and the 
Puranas. 

According to Patrick Olivelle, the concepts of dharma, artha 
and kama had 

existed individually and as a group before they were given 
the label /riwzga, and continued to be discussed on their own 
even after the invention of the /rivarga label. This is supported 
by their appearance without that label in texts going 
back to the third and second centuries bce, that is, the 
Dharmasitras of Apastamba and Gautama. (2019, 385) 


I think we can conclude that, even though these terms 
individually and, to some extent, collectively, were used with 
reference to beneficial human activities (artha as used in 
Kautilya’s Arthafastra 9.7.60-64), it is, in all likelihood, within 
the Arthafastric tradition that the three coalesced into a 
tightknit group and were theorized in such a way that they 
came to be referred to by the technical term /rurga. This 
conclusion, I think, is supported by the use of sinerga in 
Vatsyayana’s Kamasitra and the Sanskrit epic Mahibharata, in 
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which we find the most extensive use of the term in all of 
Sanskrit literature. (Olivelle 2019, 386) 


So, the term trivarga first appears in the Arthashastric literature, 
The questions remain: when was moksha added to trivarga, when 
was the tetrad named chaturvarga, and when did chaturvarga give 
way to purusharthas? Olivelle explains: 
The addition of moksa to the three is not recorded in 
DharmaSastra. The only places in the early literature this 
addition is found is the Santiparvan of the Mahabharata and 
Vatsyayana’s Kamasutra ... Nowhere, however, is the term 
caturvarga used ... So, the conclusion is that the expansion of 
the three into four was not a matter of great concern to the 
authors of these early texts. The fixed insertion of moksa to 
make a group of four must have happened sometime before 
the middle of the millennium [CE], since it is noted in the 
Amarakosa. (2019, 393) 


The fact that purwjartba was not a strong presence in the 
Sanskrit vocabulary at least until the middle of the first 
millennium is demonstrated by its absence in the Amarakosa, 
the earliest Sanskrit lexicon and thesaurus probably composed 
in the fifth-to-sixth c.ce, in its presen- tation of fvarga 
discussed below. The earliest technical use of the term I have 
been able to find within the Brahmanical literature is in 
Medhatithi’s (ninth c.ce) commentary on Manu. (2019, 391- 
392) 


Thus, the term purusharthas was used comparatively late to refer 
to what was first called trivarga (the set of three) and then, with 
the addition of moksha, chaturvarga (the set of four), but in the end 
it supplanted both. This is because trivarga and chaturvarga were 
perse devoid of any referent. Once the referent - artha or 
purushartha ~ was discovered and specified, it replaced the trinity 
and the tetrad to enter common usage. 

IIL.1.4. How are the purusharthas interrelated? There are 
broadly two views: the first groups the purusharthas into shreyas 
(dharma and moksha) and preyas (artha and kama), or the good and 
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the pleasant, with the former invariably accorded a higher status.” 
In this vedantic view, the preyas remain subservient to shreyas. 
The second view reflected, for instance, in Kautilya’s Arthashastra 
(composed between 50 and 125 CE) and Dharmashastras (300-100 
BCE), endorses the theory of revolving hierarchy wherein each 
purushartha in the trivarga takes centre stage in turn but without 
undermining the ultimate supremacy of dharma.” Contrasted with 
the above views is philosopher K.J. Shah’s interactional perspective 
which holds that the ‘four goals [in fact] constitute one single 
goal’: 
We must realise that artha will not be a Pyrusartha unless it 
is in accord with kama, dharma and moksa, kama in vurn will 
not be kama, unless it is in accord with dharma and moksa, and 
dharma will not be dharma, unless it too 1s in accord with moksa. 
Equally moksa will not be moksa without the content of 
dharma; dharma will not be dharma without the content of 
kama and artha. The four goals, therefore, constitute one 
single goal, though in the lives of individuals the elements 
may get varying emphasis for various reasons. (Shah 1982, 
59) 


11.1.5. In Hinduism, purusharthas remain linked with 
varnashramadharma, both being an integral part of Brahmanic 
dharma. The purusuit of purusharthas is restricted to the twice- 
born: Brahmins, Kshatriyas, and Vaishyas of the masculine gender. 
The different purusharthas gain prominence at different stages of 
the human life-cycle: dharma is acquired during the stage of 
brabmcharya,; artha and kama occupy humans during gribasta; and 
moksha is the goal during the stages of vanaprasta meant to cultivate 
vairagya (detachment) and sannyas (social renunciation). In short, 
purusharthas are pursued in succession though without ever losing 
sight of the overarching totality that is trivarga or chaturvarga. Says 
Vatsyayana (prob. 3rd century CE) in Kamasutra: 

One hundred years, indeed, is a man’s lifespan. Dividing that 
ume, he should cultivate the /rinarga, each intimately linked to the 
others and none causing harm to the others—during his childhood, 
arthas consisting of knowledge acquisition and the like; during 
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his youth, fama; and during old age, dharma and moksa. Or 
rather, given the uncertainty of one’s life-span, he should 
cultivate them as opportune. (Olivelle 2019, 386; italics 
added) 


II.2. Pursuit of purusharthas in Buddhism and Sikhism 


It was stated above that in Hinduism the purusharthas are 
pursued by the twice-born varnas in succession according to an 
individual’s stage of life. Buddhism, however, prescribes the either- 
or alternative: the path of the householder for the laity vs the path 
of the renouncer for the initiated. One can stay in the village or 
town, so to say, and live a normal social life according to dhamma 
meant for the Buddhist householder or join the sangha - the 
monastic community — by renouncing the social world. Only those 
who join the sangha strive for and achieve nirvana or moksha by 
rigorously following the dhamma laid down for the renunciate 
monks (bbikkbus). There is a dualism in the Buddhist approach: 
artha and kama within a certain moral framework for householders 
and dhamma of renunciation and the goal of nirvana for monks. 
Indeed, trivarga is incompatible with the Buddhist dhamma of 
renunciation and is deemed an obstacle to nirvana. Ashvaghosha 
(1st-2nd centuries CE) reports in Buddbacharita that when King 
Shreniya of Magadha tried to persuade Siddhartha Gautama to 
follow the path of trivarga and shun social renunciation, the to-be- 


Buddha responded thus: 


As to what you said to me, that the trivarga 

when followed in its entirety is the highest purushartha; 
My view on this is that it is truly an anartha, 

for the trivarga is transient, 

and it fails to satisfy. 

The state in which there is no old age and no fear, 

no sickness and no birth, no death and no distress, 
That alone I consider the highest purusartha, 

in which there is no repeated activity. (Olivelle 2019, 391) 


Sikhism departs from both the Hindu and the Buddhist 
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approaches to the pursuit of purusharthas. It delinks purusharthas 
from both varnashramadharma and the dhamma of social 
renunciation thereby conserving as well as transforming them in 
the process. Buddhism dismisses trivarga and regards the pursuit of 
enlightenment and nirvana as the highest purushartha; inversely, 
Hinduism values trivarga but remains ambivalent or even averse to 
moksha through celebate renunciation.” Sikhism views the four 
purusharthas positively and considers them gifts or blessings 
received by those who meditate on the divine name alone and in 
holy company (sadbsang or satsang). In an interesting inversion, Guru 
Granth Sahib proclaims that dharma, artha, kama and moksha 
follow after those who are devoted to God and sing His praises." 
Nam simrin, including kirt and seva, emerges as the true way to 
gain purusharthas: 

We we मथि afa gS nen gout ॥ 

Udy "dH WS ay WW तै ठ ule झि fesas I 

(GG [Guru Granth), 1320) 
My self! Contemplate the Lord attributes, stated to be imexpressible. 
Dharam, arth, kaam, mokb, follow after Gods servant. 


mafa mana afa fafa »mr i 
UdM gH ng AH He SS ठयी we ॥ 

(GG, 816) 
In holy company by devotion is acquired the divine treasure without limit: 
Dharam, arth, kaam and mokh Without delay are attained. 


ws अधघिठ्मी JẸ fan at रणी भते ठ nne mI 
UgH maa ami मडि udo HfS feet fes unre i 
(GG, 785) 
Of the Lord eternal I am the handmaid, who dies not nor enters 
incarnation. 


Complete fulfilment from Him comes of dharma, arth and kaam. 


fes fes wang aag We Wer måg ufu sare i 

HS fes ढल weg मडे ढल weg 

Udy "id बभ HY AS ठग्ठब Ufa fAG fis afa sers Sa 
(GG, 1201) 

Keep ever awake; by contemplation of the Lord comes Joy everlasting. 
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Saith Nanak, servant of God: Such their heart desire obtain, Such 
as dharam, arth, kaam and mokh: Lord! Thy devotee with thee finds 
UNION. 

(English translations by Talib 2004, 1631, 1692, 2425, 2650) 


In Sikhism, purusharthas are to be acquired by a// human 
beings through divine grace and integrated into their life and 
thought - not sequentially or separately but together - while living 
in society. The opposition or dualism of dharma-moksha and artha- 
kama or the good and the pleasant, the spiritual and the temporal 
is thus dissolved. Gurbani says: ‘In a life of smiling playfulness, 
enjoyment of wear and food, is attained liberation’ (Afer घेर रिया 
i&fenr wrefenr fed TS Hats ॥ GG: 522; transl. Talib 2004, 1107) 
and “Dyed in the [Divine] Name, they are true recluses with home 
and family’ (ठगि उडे we wrfg Gera i GG 161; transl. Talib 2004, 
335). 

The Vedic world-view and life-world, too, had integrated the 
spiritual and temporal concerns of man before the Brahmins 
succumbed to worldly temptations and lost all interest in 
spirituality and brabmvidya.* It was the time when Buddha revived 
and reemphasised the spiritual concerns of man by enunciating his 
dhamma of renunciation and forming the sangha in the forest. To 
declare nirvana or moksha as the highest goal, the summum bonum, 
of human life remains the enduring contribution of Sakyamuni 
Buddha to the Indic way of life. At the same time, the dualism of 
the village and the sangha, the householder and the renouncer, or 
the temporal and the spiritual had negative side-effects. It was left 
to Guru Nanak to overcome this dualism by forming a new sangha: 
the sangat or congregation of householders given to the pursuit of 
social life guided by morality and spirituality. 

The exoteric form of the Khalsa, consisting of the panj kakar 
or the five Ks, reveals more concretely how the purusharthas are 
to be viewed and pursued in Sikhism. The shaven head (mundan) or 
matted locks (jfa) were signs of social renunciation. The Tenth 
Master, Guru Gobind Singh, prescribed uncut hair (kes) but with 
a comb implying that renunciation (sannyas, the pursuit of 
moksha) has to be cultivated and practised while living in society. 
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Similarly, the sword (irpan) with the iron bangle (kara) symbolise 

the pursuit of temporal concerns (raja, the pursuit of artha) but 

under moral constraint. Kachh, or the drawer, goes with the 

uncircumcised state.” Sikhism is for procreation and house holding 

(gribasta, the pursuit of kama), but once again with moral control. 
[T]he five symbols of Sikhism, “writes J.P.S. Uberoi,” may 
be said to signify, in their respective pairs, the virtues and 
the roles of sannyas yoga (kes and kangha), gribasta yoga (kach and 
the uncircumcised state) and rapya yoga (kirpan and kara) ... 
(1996, 17) 


This is how Sikhism introduces and inculcates the virtues of the 
four purushartha in the life of its followers. 

Thus, the purusharthas have been accepted and incorporated, 
more or less explicitly, into Sikh symbolism and way of life 
showing that Sikhism carries forward as well as transforms the Indic 
spiritual tradition in its own unique way.* 


III. Why is Ravana a ‘Demon’ King? Brahmanical and 

Sikh viewpoints 
They [Rakéasas] are such striking and enigmatic creatures 
that we cannot help asking who they can be and what 
meanings they might bear. These questions have been posed 
often in the past, and Grierson’s remark typifies the answer 
still usually given: “Most people admit that behind the 
mythical Rakéasas and Asuras, there were memories of, or 
allusions to, very real personalities [that is, “human beings 
obnoxious to the authors of the passages in which their 
names occur”] ... Rak$asas have often been identified with 
this or that aboriginal tribe, and no one has ever objected 
to this on principle.” 

What these creatures represent or refer to within the 
confines of the poem still has an irreducible portion of 
historicity - but it is the historicity of a mentality. It is as 
generalized imaginative representations, large symbolic 
responses to important human problems, that the nee pasus 
may yield their richest signification. And what are these. 
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after all, but the responses and representations of specific 
historical people, the traditional Indians who created and 
experienced the Ramaana as a way of interpreting their 
problematic historical world. (Sheldon Pollock 1991, 69, 70) 


1.1. The Ravana conundrum 


This short essay is addressed to those who are familiar with 
the Valmiki Ramayana,” one of the two great Indian epics. The 
question I pose in the essay is as follows. Ravana, Rama’s antagonist 
in the epic, was (a) a powerful and rich monarch with a golden 
kingdom, (b) a learned Brahmin and son of a great Rishi Vishravas, 
(c) an unflinching /apasri and devotee of Brahma and Shiva, and (d) 
an adept vena player and an Ayurvedic physician to boot.” How 
is it that despite these remarkable qualities or virtues he chose to 
abduct Rama’s wife, Sita, and earn the sobriquet of a demon king 
for all time? Why did he surrender to lowly tribal consciousness 
of honour and revenge and forget his ‘rajya dharma’, the duties of 
kingship, for the sake of kinship? This is a puzzling paradox and 
needs to be unravelled. 


III.2. The Brabmanical viewpoint 


From the Brahmanical point of view, King Ravana is a demon 
(rakshasa’”) because he symbolises an anti-thesis, a specific violation, 
of the system or logic of varnashramadharma central to Hinduism 
that Rama upholds. The varnashrama system stands for the 
separation of powers and not their concentration in any one group 
(varna) or individual even if he is a king. In this view, the 
concentration of powers is dangerous and leads to conflict and 
competition rather than cooperation between social groups and 
creates disorder (adharma) in society. Therefore, Brahmins, 
Kshatriyas, Vaishyas and Shudras are endowed with different kinds 
of power. Brahmins have the power of knowledge, the knowledge 
of Dharma, Law or Truth; Kshatriyas wield political power; 
Vaishyas own the means of production and commerce and enjoy 
economic power; and Shudras possess the power of their manual 
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skills. All the four varnas are of course subject to 
varnashramdharma prescribed for them. Besides the four varnas 
and their powers, there is the sannyasi - the renouncer - who walks 
out of society and acquires spiritual power through spar and 
austerities. The Brahmin’s sacred status is ascriptive or inborn, 
sannyasi’s spiritual power is achieved. The Brahmin is a god among 
men as the sannyasi is a man among gods.” 

Now look at Ravana. He has gathered the powers of all the 
twice-born varnas as well as of the sannyasi in himself. He is a king 
who is also a Brahmin and one who has amassed riches as well as 
spiritual powers of a sannyasi through penance and austerities. Such 
an accumulation of diverse powers inflates his ego beyond control, 
blinds him to rajya dharma and drives him to commit the offence 
of kidnapping Sita in retaliation for the treatment meted out to his 
sister Surpanakha by Rama and Lakshmana. (Recall that Krishna 
had told Arjuna that the claims of kinship cannot override or 
supersede his Kshatriya dharma even if has to fight against his own 
near and dear ones and kill them). 

To reiterate: Ravana is condemned because he stands in 
opposition to the Brahmanic ideology of varnashramadharma 
which is for the complementary distribution of powers across 
varnas and not for their concentration in the king. He is demonised 
not because he is a Brahmin, but because he is a king who has, inter 
alia, he powers of the Brahmin and the sannyasi vested in him. Why 
does this happen? This happens because, unlike Ayodhya, Lanka 
has not adopted the varnashramadharma and that leads to 
disorientation and chaos in society, to adharma from the Brahmanic 
angle. The kingdom of Ayodhya is the ideal, while the kingdom 
of Lanka is its antonym, the anti-ideal. The moral of Ramayana, the 
Brahmanical text, is simple: Follow the Ayodhya model, the model 
of Ramrapa based on varnashramadharma and shun the Lanka 
model for creating an ideal polity and society. 


III.3. The Sikh viewpoint 


Where does Ravana stand from the Sikh viewpoint? Sikhism 
is known to champion the doctrine of miri and piri or b4véa and 
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shakti implying the conjoint pursuit of spiritual power and temporal 

power. J.P.S. Uberoi explains the Sikh doctrine thus: 
[I]he total medieval Hindu world, including its political 
institution, effectively produced and rested on a tripartite 
division and a system of interrelations among the three 
separate worlds symbolised by the king, the Brahmin and the 
sannyasi. The domains, statuses or roles of the (a) rulers, the 
world of rajya, (b) the caste system, varna or gribastz, and (0 
the orders of renunciation or sannyas, formed the three sides 
of the medieval triangle. (14) 
The new departure of Sikhism, in my structural interpretation, 
was that it set out to annihilate the categorical partitions, 
intellectual and social, of the medieval world. It rejected the 
opposition of the common citizen or householder versus the 
renouncer, and that of the ruler versus these two, refusing 
to acknowledge them as separate and distinct modes of exist- 
ence. It acknowledged the powers of the three spheres of 
rajya, sannyas and gribasta, but sought to invest their virtues 
conjointly in a single body of faith and conduct ... (1996, 16- 
17) 


According to Uberoi, at the time that Sikhism originated 
(a) the medieval Hindu world was partitioned into three separate 
and distinct domains of the king, the Brahmin and the sannyasi and 
(b) Sikhism set out to destroy the categorical partitions of the 
medieval world. (c) Sikhism ‘acknowledged the powers of the 
spheres of raya [the king], sannyas [the sannyasi] and grihasta [the 
Brahmin], but sought to invest their virtues conjointly in a single 
body of faith and conduct’. 

As we have seen, Ravana also tried to combine the three 
domains, statuses or roles of the king, the Brahmin and the sannyasi 
in him. Why is he not acceptable to Sikhism? Sikhism rejects the 
Ravana model, which is for the concentration of powers in the king, 
as well as the Brahmanical model, which is for the distribution of 
powers across varnas, because it rejects the varnashrama system 
along with the supremacy or centrality of the Brahmins that the 
system entails. Sikhism desires all citizens and not only the Sikhs 
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to imbibe the virtues of sannyas yoga, rajya yoga and grihasta yoga. 
In the Sikh view, kingship has to be decentralised and transferred 
to the people.” In other words, Sikhism is for the stimate abolition 
of kingship or the state in any form and the establishment of moral 
self-government in society. Till the ideal of self-government is 
achieved, the people or the citizenry have the right and the duty 
to rise in revolt against political tyranny, the tyranny of the state. 
In the religious history of India, the right to rebel and fight against 
the tyrannical state was instituted by Sikhism for the first time. The 
kirpan with which Guru Gobind Singh endowed the Sikhs is a sign 
of people’s sovereignty and their right to rebel against an unjust and 
oppressive state or the powers that be. 

Brahmanism or Hinduism retains kingship subject to the 
authority of varnashramadharma. The Ravana or Lanka model 
does not follow varnashramadharma and concentrates all powers 
in the chief or the king leading to tyranny, chaos, and disorder - 
in short, adharma - in society. Sikhism is for (a) the eventual 
abolition of kingship or the state, (b) transfer of political power to 
the people, and (c) moral self-government in society. The 
Brahmanical and the Ravana models are both irrelevant and 
unacceptable to the modern world. On the other hand, the Sikh 
view is radical and futuristic and offers the blueprint for the 
reconstruction of society on the basis of people’s power, equality, 
and self-government. In an earlier article, ‘Raj karega Khalsa: 
Understanding the Sikh theory of religion and politics’, I had drawn 
a similar conclusion: 

It seems the ideal tripartite structure envisaged by Guru 
Gobind Singh for human society consists of 2 noa- 
discriminating and non-oppressive State and plural society 
both guarded by the Khalsa. Bur this is in the first or 
intermediate stage. I believe the ultimate agenda of the Khalsa 
is to destroy the state and end the contradiction between 
State and society, or between State power and people's 
power, in the long run and move the human society towards 
some kind of moral self-government. Even if this is held to 
be utopian, I believe with the great British historian Edward 
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Thompson who died recently, that utopianism has great 
value in ‘educating human desire’. (Bhupinder Singh 1999, 
99) 


IV. Conclusion 


The three essays reveal that the integration of the spiritual and 
the temporal in the life of the individual and society has the 
supreme value in Sikhism. Sikhism is for a self-governing, 
egalitarian and pluralistic society with a minimal and eventually no 
role for the state, where the divisions of human beings on the basis 
of varna-jati or ashrama do not exist and where the virtues of sannyas 
(spiritual), grihasta (material) and rajya (temporal), in short the 
purasharthas, are integrated into the life of all. In such a society, 
human beings seek salvation in sangat here and now (jivan mukti) 
through nam simrin, kirt and seva over-coming the dualism of 
individual liberation and collective liberation. 


Notes 


1. (a) Two of my earlier papers - ‘Raj karega Khalsa: Understanding the 
Sikh Theory of Religion and Politics’ (1999) and ‘The Five Symbols 
of Sikhism’ (2014) - provide the necessary backdrop/foundation to the 
three essays. (b) A version of the essay “The Meaning of Akal Takht’ 
first appeared in The Sikh Review (December, 2015). The theory or 
philosophy behind the creation of Akal Takht is spelt out fully in my 
1999 paper. (c) I should also state that the truth about the integration 
of the spiritual and the temporal in Sikhi(sm), manifest in such well- 
known conceptual pairs as grihasta and sannyas, miri and piri, deg and 
feg, etc., is now held to be axiomatic even if the exact nature of this 
integration is open to dispute. 

2. Only the first use of non-English words has been italicised. 

3. Akal Takht Sahib is the highest seat of religious authority for Sikhs, 
from where commands or edicts (bukamnamas) are issued to the 
community whenever required. Harmandir Sahib or Darbar Sahib (the 
Golden Temple in English) is, literally, the ‘temple of God’. Both the 
sacred places are part of a bounded and meaningful complex or whole. 

4. ‘And this God of Guru Nanak is something like the personal Allah 
of Mohammed, something like the impersonal immanence of the 


10. 
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Hindu's Para Brahman and it is the Father-like concept of the 
Christian’ (Puran Singh 1993, 37). 


. According to Mohan Singh Diwana mulmantra is not a technically 


correct nomenclature. Diwana terms it ‘a garland of attributes of God’ 
(1979, 46). 


. Mohan Singh Diwana's Presidential Address to The All-India Oriental 


Conference held at Ahmedabad, Gujarat titled 'Mysticism Philosophy 
Religion' (1953, 1-71) is of relevance in this context. The Address is 
not directly related to Sikhism, but it is inspired by it. A lengthy 
excerpt from Diwana’s Address is available in All India Oriental 
Conference (1953, 77-90). 


. ‘God’ is being used in the text not as a proper noun, but as a descriptive 


term for the Supreme Being. 


. The convention is to refer to God as Purukh (from Sanskrit Purush) 


which is a masculine noun. But this is a linguistic convention. In 
Granth Sahib, the Sikh scripture, God is said to have no gender (Fs 
Hae fea मेगी घैमे॥ ठर्गठ ठ usd sgg AE d"! GG: 685) or else He 
is described as both father and mother, brother and son (e.g., 7721 UZ 
fur yg HST II GG: 240), The spiritual relation between a human being 
and God is conceived as between the bride and bridegroom or between 
wife and husband. 


. Sirhindi belonged to the Naqshbandi Sufi order, which was committed 


to the doctrine of wahdat al-shubud (unity of appearance; homogeneity 
vs heterogeneity) instead of wahdat al-wujud (unity of existence; unity 
in variety) followed by all other Sufi orders in India, for example, 
Chishti, Qadiri, Suhrawardi, etc. 

Kapur Singh (1975) was the first to make this point. He also makes 
it clear that Guru Nanak's purukh is not the same as the purusha of 
the Vedas or the Sankhya. Purukh and qudret is a radically new 
combination. 

In fact, Guru Nanak Sahib had already started putting his philosophy 
or vision of truth into practice at a village Kartarpur (now in Narowal 
district of Pakistan), where he settled after his long dass (peregrinations) 
across India and Asia. At Kartarpur, Babaji lived as a house-holder and 
farmer and there his followers, both Hindu and Muslim, congregated 
to listen to his discourses and kirtan. Very little is known exactly how 
community life was conducted at Kartarpur. The successor Gurus 
followed suit and introduced many new practices and established 
towns and gurdwaras consistent with the Sikh vision. What Guru 
Hargobind Sahib specifically did by setting up Akal Takht was thus 
captured in an earlier article: ‘All the Gurus were concerned, in one 
way or another, with questions of truth and questions of power. 
However, the first half of the Guru-period, from Guru Nanak to Guru 
Arjun Dev, was taken up largely with questions of truth and the 
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16. 


17. 


consolidation of the doctrine. The second half of the Guru-period, 
from Guru Arjun Dev to Guru Gobind Singh, explicitly dealt with 
the questions of power, including chiefly the contradiction of religious 
equality and plural society, on one side, and the assymetries of power, 
on the other. It was Guru Arjun indeed who combined the two 
concerns in equal measure with his pontificate marking the strategic 
transition from one accent to the other ... The execution of Guru 
Arjun Dev [partly for his religion and partly for his politics] moved 
the succeeding Gurus and the Sikhs from criticism and individual 
martyrdom to collective defence and offence against the Mughal State. 
Guru Arjun's son Guru Hargobind discarded the seli-topi and the 
necklace of renunciation at the time of succession and instead wore 
two swords of miri and piri, of temporal power and spiritual power, 
as symbols of his indivisible sovereignty. He kept a standing army and 
built Akal Takht as the throne of the True King, the Guru and God' 
(Bhupinder Singh 1999, 94-95). 

Indeed, the creation of Akal Takht opposite Harmandir Sahib was, 
in a sense, the first concrete, material manifestation of the integration 
of spiritual authority and temporal power in Sikhi. There was a unity in the 
duality of the two institutions, bhedabheda. Akal Takht was originally 
created to symbolise the defence of dharma, truth, and justice against 
political tyranny and it is unique. Whether the union of spirituality 
and temporal power has been rightly understood or practiced by the 
Sikhs is a question outside the scope of this article. 

See Bhupinder Singh (1999, 94-95), where the formulation was first 
made. 

The date is accepted following Gurbilas Patshahi Chhevin, but some 
distinguished scholars, including Kapur Singh and Bhai Kahn Singh 
Nabha, reject it. See Dilgeer (2011, 34). 

‘This is true symbolism [as against allegory], where the particular 
represents the more general, not as a dream or shadow, but as a living, 
perceptible, and instantaneous revelation of the unfathomable’ 
(Goethe quoted in Flax 1983, 83). 

All those who are not Sikhs by birth or baptism. 

The complementarity is also reflected in the fact that every night the 
living Guru - Guru Granth Sahib - is brought to Akal Takht for rest 
in the royal chamber known as Kotha Sahib. The same Guru abides in 
Harmandir as well as Akal Takht Sahib. 

Recall Bhagavad-gita (4.7): 


yada yada hi dharmasya/glanir bhavati bharata abbyuttbanam adharmasya/tadama- 


nam srjamy aham ‘© Bharata (Arjuna), whenever there is a decline in 
righteousness and an upsurge in unrighteousness, then I manifest 
Myself (in personal form).’ 

According to Sikhism, God does not incarnate in human or personal 
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form; therefore, Guru Gobind Singh institutes Khalsa as an enduring 
arrangement for restoring dharma or justice whenever it declines. The 
obligation is shifted to Guru Panth, the Khalsa Confraternity, the 
disciples of God or Guru. 

See Bhupinder Singh (2014). 19. Uberoi (1996, 17). 

The statement may appear a bit abrupt and non sequitur. Let me explain. 
That Sikhism upholds equality and pluralism is generally accepted. 
Sikhism does not recognise or allow any kafir or shudra in its system. 
For Sikhism, as already clarified, all religions are true and equal as well 
as imperfect. And Sikhism completely rejects varnasharamadharma as 
will become clearer in the next two essays. The third essay on Ravana 
is devoted to the espousal of self-rule or self-government in Sikhism. 
But Akal Takht itself stands for people’s kingship. It needs to be 
rubbed in, however, that moral self-government is but the ultimate value 
or goal in Sikhism. 

(a) The Sanskrit spellings are retained. In gurbani or Punjabi generally, 
they are spelt as dharam, arth, kaam, and mokh/moksh (b) Bhagavata 
Purana regards bhakti as the fifth purushartha. 

Varnas are Brahmin, Kshatriya, Vaishya, and Shudra; ashramas are 
brahmcharya, gribasta, vanprasta and sannyas, and gunas are the well-known 
triad of sattvic, rajas and tamas. 

T.N. Madan (1982) covers many of these scholars. 

While recapitulating the conclusions, it is indeed necessary to explain, 
even if briefly, the various aspects of the Brahmanical view of 
purusharthas, including their evolution and terminology such as 
trivarga and chaturvarga, before showing how the Sikh view differs 
from the Brahmanical and the Buddhist ones. 

Hitherto, the definition of purusharthas as the aims or goals of human 
life has been held to be axiomatic. But in a recent article Patrick 
Olivelle (2019, 381-396) has shown dissent and proposed an alternative 
definition of purusharthas on the basis of a fresh examination of its 
etymology: “The three concepts - dharma, artha, kama - comprehended 
by irivarga do not constitute goals or aims of human life, as they are 
so often depicted in modern scholarship. They represent three major 
domains of human activities and pursuits that are beneficial to persons 
who perform them’ (395). Olivelle may well be right in terms of 
etymology, but I see little of philosophical import in the distinction 
between trivarga-chaturvarga/purusharthas as desirable ends of human 
existence and purusharthas as ‘pursuits beneficial to persons who 
perform them’. I may also point out that Olivelle adhered to the 
standard definition of purusarthas as ‘aims of human life’ in his earlier 
work The Asrama System (1993, 216) but has revised his view in his 2019 
article. 

P.V. Kane (1962, 1631) summarises the Hindu view of moksha as 
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follows: ‘The 4th Purusartha Moksa can be obtained only by a few. 
It is not a bow which every man or any man can make strung, It was 
a very difficult path like a razor’s edge (Katha Upanshad 111.14), 
far more difficult than the path of devotion to a Personal God 
(Bhagavadgita XII. 5) The Upanisadic doctrine of liberation comes to 
this that man's nature is really divine, that it is possible for a human 
being to know and become actually identified with the Godhead, that 
this should be the ultimate goal of man's life, that this can be achieved 
by one's own efforts, but the way to achieve this goal is most difficult 
and requires the aspirant to give up egotism, selfishness and worldly 
attachments. Besides, there is another difficulty. The conceptions 
about moksha differ in the different sohools of thought like Nyaya 
Sankhya, Vedanta. Even in the Vedanta the conception about Moksha 
on the part of the different acharyas differs. Some declared that there 
were four stages in Mukti viz. Sa/okya (place in Lord’s world), Samipya 
(proximity), Sarupya (attaining same form as God) and Sayujya 
(absorption).' 

According to Bronkhorst (2007), the problematics of karmic retribution 
and rebirth were formed in ‘Greater Magadha', an area to the east of 
the Ganga and the Yamuna confluence, which was outside the 
Brahmanical influence. It was in *Greater Magadha' that Jainism, Aji- 
vikism, and Buddhism emerged as three great responses to the 
problematics of karmic retri- bution and rebirth (sansara) and 
proposed three distinct ways to liberation (nirvana) from sansara. The 
Brahmanical tradition did not share the belief in karmic retribution 
and rebirth and in fact ‘took long to accept and absorb these new ideas’ 
(Bronkhorst 2007, 102). 

See Chakrabarti (2003). For Vedic references to kama, see Benton 
(2006, 108-112). Arthashastra is known to be ‘distillation of earlier 
works on the subject’ (Olivelle 2013, 6), as is Vatsyayana’s Kamasutra. 
See Ramachandran (1980, 19-20). The concepts of shreyas and preyas 
appeared in Katha Upanishad and as far as I know, were first applied 
to purusharthas by Ramachandran (1980, 19-20). 

For details, see Malamoud (1982). 

The correspondence or correlation between purusharthas and ashramas 
is a matter of controversy. Many distinguised scholars, including 
Romilla Thapar, Charles Malamoud, Klostermaier, Y. Krishan, 
Arvind Sharma, and K.N. Sharma, for instance, hold that such a 
correlation exists, but according to Patrick Olivelle there is no 
evidence in ancient or medieval texts to support such a conclusion 
except in the case of sannyas and moksha: ‘The only clear historical 
relationship between a purusartha and an asrama is found between 
renunciation and liberation. The tradition is unanimous that the last 
aframais devoted solely to the pursuit of liberation, or at least the world 
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of Brahma. We have seen that renunciation is often referred to simply 
as moksa. Even in passages that establish this relationship, however, 
moksa is not presented as one of the purufarthas’ (Olivelle 1993, 215- 
219). However, this is not Malamoud’s view: ‘If moksa is the sole 
preoccupation of the sarnnyasins and of them alone, it is clear that 
kama and artha are pactically forbidden to a Brahmin student, who 
must concentrate on dharma. The same may be said for vanaprastha, 
with however the rider that this third stage is sometimes considered 
as the antechamber, as it were, of the fourth. It is thus the householder, 
grhastha, who must know how to combine and balance the three 
purusartha of the trivarga, since it is only at this stage is it dharmic to 
devote oneself to artha and kama (1982, 52). Malamoud’s logic is 
persuasive despite the absence of supportive textual evidence of the 
kind demanded by Olivelle. 

‘Down the centuries the Hindu traditions have been caught in an 
internal and unresolved conflict not just between two institutions - 
married household life and celibate renunciation - but also between 
the two value systems represented by these two institutions. We have 
seen many and repeated attempts to bring these two poles of the 
tradition together, always with limited success. This long debate, with 
echoes in the ancient Upanisads, epics, DharmaSastras, and medieval 
theological tracts, continues in India today ...’ (Olivelle 2003, 285). 
Sikhism has some affinity with Bhakti tradition in regard to 
purusharthas. Below are two references to views expressed on 
purusharthas in Bhagavata Purana and Chaitanya Vaishnavism culled 
from Tapasyananda (n.d., 38): 

[Krishna says:] The holy men who have deep-rooted love for Me 
and see Me in everything ... they do not care for four types of Mukti 
(liberation) to which they are eligible by virtue of their service to Me. 
How little would they care for the perishable attainments of this 
world. (Bhagavata Purana IX: 66-67) 

In pursuance of ... [the] teachings found in the Bhagavata, the 
followers of the Chaitanya school of Vaishnavism maintains that one 
who aspires to be a true vaishnav should eschew all the four usually 
accepted purusarthas of Dharma, Artha, Kama and Moksha and have 
Bhakti of the nature of Priti,the fifth purushartha, as their goal. Bhakti 
in this sense is the eternal service of God with unflagging love for Him 
as one's own. 

Patrick Olivelle (2003, 283-284), has more to say on bhakti, moksha 
and sannyas (renunciation). Sikhism holds devotion to God or nam 
simrin as the highest purushartha and jivan mukti - the state of shy 
and vismad - as the supreme goal of human life, but it does not eschew 
the four purusharthas but embraces them. But note that Sikhism not 
only conserves purusharthas but also transforms their character by 
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detaching them from both the Brahamanical varnashrarmadharma and 
the Buddhist dhamma of renunciation. Thus, in terms of the character 
of pursharathas as well as the way they are won through nam simrin, 
kirt and seva, the Sikh view of purusharthas differs in kind from the 
Brahmanical and Buddhist views. 

‘... the Brahmans at court and in the world preoccupied with the 
outward forms of the ritual and perhaps too much concerned for their 
emoluments, had become rather Brahmans by birth (brahmabandhu) 
rather than Brahmans in the sense of Upanishads and Buddhism, 
“Knowers of Brahm” (brabmavit)’ (Coomaraswamy 1999, 47). 
Sikhism explicitly rejects mundan and sunnat, depilation and 
circumcision, as means of initiation. 

Since, according to Uberoi (1996, 15), medieval Islam was similarly 
divided into ‘the three respective spheres of hukumat (the state power), 
shari‘at (the social order) and tariqat or hagigat (the Sufi sect, taken as 
a way of salvation)’, Guru Nanak’s message was equally relevant to 
the Muslims. 

There are many Ramayana versions and traditions, but the Valmiki 
Ramayana remains the foundational and hegemonic text. The narrative 
of the Valmiki Ramayana is woven around (a) Rama’s exile to the forest 
for 14 years, (b) his wife Sita’s abduction by Ravana, the Lord of 
Lanka, and (c) her retrieval by Rama. 

Essays by Thapar (2013, 208-262) and Goldman and Goldman (2004) 
offer a fair introduction to the epic, including its brief résumé. For a 
full English version based on the critical edition of Valmiki Ramayana 
published by the Oriental Institute, Baroda, see R.P. Goldman (1984- 
2016). The variety of Ramayana narratives and traditions is well 
captured, inter alia, in Paula Richman (1991) and V. Raghavan (1980). 

The Sikh connection to Ramayana is via Ramavatar ~ a poetic 
narrative comprising 864 cantos and composed in over a dozen 
metres - to be found in the highly controversial Dasam Granth, the part 
or the whole of which is attributed to Guru Gobind Singh. Baljit Tulsi 
has translated Ramavatar into English and Punjabi and commented on 
it at length in a book (1967) and an article (1980). Ramavatar deviates 
from the Valmiki Ramayana in some important details, but shares its 
view of the battle between Rama and Ravana as a battle between Good 
and Evil or dharma and adharma but without interrogating what kind 
of dharma Rama stands for. Both Ramayana and Mahabharata reaffirm 
the Brahmanical varnashramadharma even while cleverly putting the 
Brahmin characters in both the epic battles on the side of ‘adharma’. 

Another text in the Dasam Granth, the well-known Bachitranatak, 
traces the genealogies of Bedis and Sodhis, the sub-castes/gotras 
respectively of Guru Nanak and Guru Gobind Singh, to Rama’s sons 
Lava and Kusha (see Diwana 1982, 5). 
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Guru Granth Sahib makes some passing references to Ravana as a 
symbol of egotism and worldly temptations. 
For information on Ravana, see Benjamin Walker (1968, 290-292) and 
Fn. 39 below. 
Who were the rakshasas? The etymology or the origin of rakshasas 
is uncertain. It has been suggested that the tag was applied to the 
aboriginal forest tribes and then extended to those anarya and even 
‘Aryan’ clans that did not follow the Brahmanical varnashramadharma. 
See Sheldon Pollock (1991, 68-84), Thapar (2013, 208-268), and 
Goldman (2016, 36-53). According to Pollock, the rakshasas signify, 
‘generalised imaginative representations, large symbolic responses to 
important human problems ... And what are these, after all, but the 
responses and representations of specific historical people, the 
traditional Indians who created and experienced the Ramayana, as a way 
of interpreting their problematic historical world’ (71). Goldman notes 
that ‘the picture Valmiki presents of the raksasas is complicated. His 
epic is peopled by numerous raksasas, the representation of whom, as 
Hopkins has noted, is diverse, presenting a complex and seemingly 
contradictory picture; for, in his words, “They help the gods; they 
fight against the gods. They are beautiful; they are hideous. They are 
weaker than gods or Gandharvas; they overcome the gods with ease. 
They protect; they injure.” Others have noted this complexity and 
have offered various analyses, taking their lead from Hopkins’ (38). 
Thapar holds that the Aryan kingdoms like Kosala (Ayodhya) thar 
were in the process of consolidation and expansion regarded the 
resisting aboriginal tribes as well as the chiefships or lineage-based 
societies negatively, that is, as rakshasas. She writes: “The riksasas 
and the samara communities, to which respectively Ravana and 
Hanuman belong, are closer in form and spirit to chiefships, whereas 
the kingdom of Rama is the exemplar of early kingship. The hostility 
or the alliances in some instances are symbolic of the fading away of 
the earlier [lineage-based] society and the increasing success of 
kingdoms’ (2013, 232). 
Uberoi’s formulation (1996, 20). 
Contrasting the diffused lineage-based or clan society of Lanka 
rakshasas with the kingdom of Kosala (Ayodhya), Thapar (2013) writes 
that the rakshasas do not ‘observe the rarnasrumadharma, and therefore 
rules of social hierarchy, commensality, consanguinity, and pollution. 
In fact they reverse the rules. They do have some social differentiations, 
but not deeply marked and not derived from caste’ (234). The opposite 
is the case in Rama's kingdom: ‘With the establishing of a kingdom, 
caste becomes an important source of identity ... This is noticeable in 
the elevated status of the bribmana in contrast to the sidrs, and the 
prohibition on the mixing of castes. The reign of Rama will ensure 
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the system of tumas, and references to ramas and sidras increase in the 
later sections [of the Ramayana]. The abject condition of the sadra is 
clear from the story of Rama killing Sambüka, the s#dra who had dared 
to become an ascetic ... Rama’s action is justified as conforming to the 
rules of tama’ (231). Again: ‘Rama was expected to protect the four 
vamas. By implication, he would be opposed to those that did not 
organize their society accordingly, such as the raksasas’ (234-235). 
Thapar concludes: ‘The Ramayana eulogizes the kingdom as nurturing 
the sources of wealth and its administration, maintaining the 
distinction of caste and hierarchy, and supporting those who were the 
legitimizers of the system [the Brahmins]. This is not characteristic of 
raksasas society. In juxtaposing two systems and endorsing one as 
historically superior to the other, the Ramayana can be seen as a charter 
of validation for kingdoms established in areas of erstwhile chiefships. 
Alternative polities had to be discredited’ (242). Therefore, ‘In terms 
of the polity it represents, the Valmiki Ramayana narrates the victory 
of kingship over the clan societies of the raksasas’ (60). 

42. ‘Guru Gobind Singh ... foreshadows the transference of sovereignty 
to the People’s Padshahi ... And Guru Gobind Singh’s polity is to 
transfer the soul of a True King to the whole people’ (Puran Singh 
1993, 24). 
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Sri Akal Takht Sahib 
Kharak Singh 


“Akal Takht is the primary seat of Sikh religious authority and 
central altar for Sikh political assembly. Through sukamnamas, edicts 
or writs, it may issue decretals providing guidance or clarifications 
on any point of Sikh doctrine or practice referred to it, may lay 
under penance personages charged with violation of religious 
discipline or with activity prejudicial to Sikh interests or solidarity 
and may place on record its appreciation of outstanding service 
rendered by individuals espousing the cause of Sikhism or of the 
Sikhs."! 

This great institution was created in 1609 by Guru Hargobind 
formally to proclaim Sikh faith's common concern for the spiritual 
and the worldly or the synthesis of Miri and Pir? 

Akal Takht has a rich and inspiring history. In fact, history 
of the Sikhs revolves around the Golden Temple and the Akal 
Takht. It was used for the accession ceremonies of Guru Hargobind 
who adopted royal style and conducted secular affairs of the 
community. He is believed to have issued the first bukamnama to far- 
flung sangats, announcing the creation of the Akal Takht and asking 
them to include in their offerings thenceforth gifts of weapons and 
horses.’ 

“The Akal Takht along with the Harimandir constitutes the 
capital of Sikhism. Meetings of the Sarbat Khalsa or general assembly 
representative of the entire Panth are traditionally summoned at 
Akal Takht and it is only there that cases connected with serious 
religious offences committed by prominent Sikhs are heard and 
decided. Hukamnamas or decrees issued by the Akal Takht are 
universally applicable to all Sikhs and all institutions.”* 
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In 1635, Guru Hargobind shifted to Kiratpur, and custody of 
the Akal Takht passed into the hands of Minas, and remained with 
them, until in 1699 Guru Gobind Singh sent Bhai Mani Singh to 
take over. The eighteenth century witnessed the worst repression 
of Sikhs at the hands of the Mughal and Pathan rulers, which 
continued upto 1765. During this period, the Guru had to quit 
Anandpur Sahib, fighting numerous battles with the Mughal forces 
and the Hill Chiefs, in which the four Sahibzadas and Mata Gujri 
became martyrs, besides thousands of devoted Sikhs. The Guru 
himself was assassinated at Nanded at the hands of a hired assassin 
in 1708. 

Sri Akal Takht and the Golden Temple were occupied and 
desecrated by the Mughal forces. It was a crime to be a Sikh. The 
government followed a policy of complete genocide of Sikhs, and 
the orders were ‘to kill Sikhs, wherever seen.’ The Sikhs had to quit 
their homes and hearths and move to desert areas of Rajasthan and 
hilly areas of Punjab. The two ghallugharas in which approximately 
50,000 Sikhs died, the numerous martyrs whom we remember in 
our congregational ardas every day, the daring deed of Bhai Mehtab 
Singh and Sukha Singh who beheaded Massa Ranghar for 
desecration of the Darbar Sahib, the valiant fight of Baba 
Gurbakhsh Singh and his 30 associates defending the sacred 
premises of Darbar Sahib and the Akal Takht against the hordes 
of invaders to the last man, as well as the martyrdom of Baba Deep 
Singh belong to this period. Abdali demolished Darbar Sahib, the 
sanctum sanctorum, as well as the Akal Takht and desecrated the sarovar. 

The Sikh struggle continued against heavy odds, and as a result 
after 1765, the whole of the Punjab came under the sway of the 
Sikhs who had organized themselves into mis/s. The Darbar Sahib 
and the Akal Takht were rebuilt in 1774 and the Akal Takht 
resumed its role. The mis/ chiefs would organize Sarbat Khalsa at the 
Akal Takht on the occasion of Diwali and Baisakhi every year to 
pass resolutions or gurmattas (Guru’s counsel) outlining policies and 
strategies, which were accepted by all Sikhs as binding on them. 
“For instance, through a gurmatta the Sarbat Khalsa at the Akal Takht 
resolved on 14 October, 1745, to reorganize their scattered fighting 
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force into 25 jathas or bands of about 100 warriors each. By another 
gurmatta on Baisakhi, 29 March 1748, the Sarbat Khalsa meeting again 
at Akal Takht formed the Dal Khalsa or the army of the Khalsa 
consisting of 11 mist, On Diwali, 7 November, 1760, the Sarbat 
Khalsa resolved to attack and occupy Lahore (till then Sikhs had not 
occupied any territory, their only possession being the small 
fortress of Ram Rauni or Ramgarh they had built at Amritsar in 
1746). Akal Takht was again the venue of the Sarbat Khalsa on 
Baisakhi day, 10 April 1763, when by a gurmatta it was decided to 
go out to the help of a Brahmin who had brought the complaint 
that his wife had been forcibly abducted by the Afghan chief of 
Kasur.” 

The Akal Takht as well as the institution of Sarbat Khalsa 
suffered a setback during the reign of Maharaja Ranjit Singh who 
felt little need for these institutions after 1805 when Sarbat Khalsa 
was summoned to consider Jaswant Rao Holkar’s request for 
assistance against the British. The religious authority of the Takht 
was, however, never questioned. The Maharaja never challenged it, 
and even demonstrated the state’s subservience to it, when he 
himself appeared in response to its summons, and accepted the 
tankhah (punishment) for moral misdemeanor imposed on him by 
its custodian, Akali Phoola Singh. 

With British occupation of the Punjab, the control of 
gurdwaras passed on to Mahants, and the Akal Takht was put under 
the charge of a sarbrah, so that these institutions were used only to 
promote the interests of the Government, and seldom the interests 
of the Panth. The honouring of General O’ Dyer, who perpetrated 
the Jallianwala Bagh massacre in 1919 is a glaring example. 
Eventually, the Sikhs launched the Gurdwara Reform Agitation 
and, as a result of the sacrifices made by the Akalis, the gurdwaras 
were liberated, and the SGPC was constituted to manage the 
gurdwaras as well as the Akal Takht, in 1925. The situation has not 
changed since then. As a result, the Takht has been reduced to the 
position of one of the scores of gurdwaras under the SGPC, and 
the authority of the Jathedar, who is appointed by the political party 
in power and works at the pleasure of its president, has suffered 
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a setback. This brief historical account makes it clear that fortunes 
of the Panth are linked with Sri Akal Takht. When it is in 
competent and sincere hands, the Panth flourishes, as during the 
Guru period, and later in the 18^ century. When, however, its 
control passes into wrong hands, decline sets in. 

In the present set-up, Sri Akal Takht cannot perform the 
functions originally envisaged by Guru Hargobind. It was supposed 
to be the headquarters of the 'state within a state' created by Guru 
Arjun Dev #. Now that the Sikhs have spread to almost every 
country of the world, the need to perform this function and to look 
after the interests of the community is far greater and more 
pressing. 

In order to restore the pristine glory and intrinsic authority 
of the Akal Takht, radical reforms are necessary. There are, 
however, some basic assumptions that must be understood: 


1. Authority: Akal Takht derives its authority from Guru 
Hargobind who created it. The authority, temporal as well 
as spiritual, remained with him and his successors, during 
their lifetime. They did not delegate this authority to any 
individual. Under the doctrine of Guru Granth - Guru Panth, the 
authority now vests in the Guru Panth in attendance upon 
the Guru Granth Sahib. 

2. Jathedar: The position of Jathedar (or whatever designation 
may be given to him) is indispensable to look after the Takht, 
to run the administration, to receive complaints, suggestions, 
arrange discussions to facilitate decisions, to announce the 
decisions, and ensure their implementation. He should be the 
spokesman of the Akal Takht Sahib. He should not, however, 
be confused with the Akal Takht or the Panth which is the 
ultimate decision making body. 

3. The Akal Takht rules over the hearts of the people, and 
thrives on their devotion and commitment to the Guru. The 
decisions of the Akal Takht are binding on all Sikhs, and 
should not be criticised on one pretext or the other. Those 
who do not respect or obey its decisions, have no place in 
the Panth. At the same time, it must be remembered that 
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only such decisions can command respect and attract 
implementation without trouble, as are made by the Panth 
(and not by individuals), after thorough consideration, 
following a proper procedure, and are in the interest of the 
Panth as a whole. 


The Present Position 


While the need for an effective and powerful Akal Takht, the 
central authority of the Sikhs, was never greater, the prevailing state 
of affairs is extremely disturbing. The Akal Takht is ill-equipped 
to cope with mounting complex problems like apostasy, challenges 
to Sikh identity, enquiries relating to gurmat, problems of Sikh 
diaspora, pressures from vested interests, etc. As a result, some vital 
issues facing the Panth, are often neglected, while decisions on 
others are implemented more in their breach than in compliance. 
There have been frequent demonstrations at the Akal Takht - a 
thing unheard of in the past. Without going into further details, it 
appears that under the present set-up and the present situation, it 
is difficult for the Akal Takht to keep the Panth together, much 
less to provide the guidance and lead expected from it. 


The Remedy 


As pointed out earlier, the situation demands radical reforms. 
It is heartening that the Institute of Sikh Studies has taken the 
initiative to draw the attention of the Panth to this crisis-like 
situation. The response to the call from scholars and well-wishers 
of the Panth has been very encouraging. I do not want to anticipate 
the outcome of the deliberations. I hope, however, that the 
problems will be discussed in depth, and I am confident that 
deliberations will yield recommendations of far-reaching 
consequences on which will depend the future of the Panth. Some 
basic realities, which need to be constantly borne in mind, may be 
reiterated as below: 
1. The Akal Takht is the seat of spiritual as well as temporal 
authority for the Panth or the global Sikh community. 
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2. 


10. 


Its authority vested in the Gurus in their lifetime. Now it 
vests in the Panth under the doctrine of Guru Granth - Guru 
Panth. As a corollary, control of any one particular party or 


individual is unacceptable. 
To exercise its authority, constitution of a board of 11 or 


more eminent members, well-versed in gurmat, committed to 
the Sikh ideals and above party politics, drawn from global 
Sikh community may be considered. 


. The position of Jathedar (or whatever designation may be given 


to him) is indispensable. He should be the spokesman of the 
Akal Takht, look after its day-to-day functions, and ensure 
implementation of its decisions. 

All decisions should be made by the Board according to 
procedures laid down in a transparent manner, and 
implemented scrupulously. 

All pending academic issues like the Dasam Granth which have 
caused or are likely to cause divisions in the Panth, should 
be resolved at academic level without further delay. 


. Relationship between the Akal Takht and the other four 


Takhts needs to be defined. 

The institution of Panj Piaras is closely related with the Akal 
Takht. Its role and constitution also needs to be defined. 
The Akal Takht needs to be adequately equipped physically 
as well as otherwise to discharge its functions efficiently. This 
should include a separate secretariat, besides advisory councils 
to provide the required technical support in the areas of 
religion, education, economic, international and legal affairs, 
besides, public relations. This should be forthcoming from 
the International Sikh Confederation, recently formed, 
which is committed to consolidation of the Akal Takht, and 
is open to all well-wishers of the Panth with its advisory 
councils in all major disciplines. It is in a unique position to 
render the required assistance to the Akal Takht. 

All political parties and other Sikh organizations should 
renew their allegiance to the Akal Takht, offer full cooperation 
and assure compliance of its decisions. 


Sr Akal Takht Sabib | 93 


In the end, I offer my best wishes to the organizers of the 
seminar and the participants of the seminar. I hope the IOSS will 
come out with a document of practical recommendations, based on 
these deliberations. 


(Keynote Address, IOSS Annual Seminar, Nov 2006, 
Abstracts of Sikh Studies, January-March 2007 (538-39) Vol IX, 
Issue 1, pp 31-36) 
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Jathedar, Akal Takht Sahib 
Kharak Singh 


Akal Takht Sahib has ordained sanctity. It is an institution of 
reverence for the Sikhs. Devout Sikhs all over the world accept 
Akal Takht Sahib as the Supreme Authority in temporal as well 
as spiritual (miripin) matters. Dr G.S. Dhillon, an eminent historian 
and author of many books on Sikhs, writing about Akal Takht and 
Sikh Heritage states that the institution of Akal Takht Sahib as a 
“rallying point to discuss temporal and religious affairs” has 
continually infused the Sikhs with equanimity in their quest to seek 
“wisdom and unanimity.” The status of the Jathedar, Akal Takht 
Sahib is an embodiment of such lofty sentiments which are directly 
identified with the exalted concept of the institution. In the words 
of Dr. Noel Q. King, an authority on world religions, “A religious 
concept which is integrated with a community should not be 
treated as a cadaver in the hands of an anatomist.” 

Therefore, when S.S. Dhanoa in his article in The Tribune dated 
October 30, 1997, titled Akal Takht Jathedar, states "There is an 
element of myth and make-believe in the projection of Akal Takht 
as a symbol of temporal sovereignty,” his intentional cognitive 
curlicue becomes evident at the very outset. There are other 
fallacious contents which have been factually distorted and 
misrepresented. It is crucial, at this juncture, that these are clarified. 

1. S.S. Dhanoa states that the establishment of Akal Takht by 

Guru Hargobind, the Sixth Guru, was “mainly to discuss and 

deliberate on temporal issues that came before him (Guru 

Hargobind) including the settlement of private disputes of 

citizens of Amritsar.” The author is thus trying to depict that 

the concept was confined to merely settling local issues of 
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private nature. The nescience of this observation is evident 
from the writing also in The Tribune dated August 06, 1994, 
on Akal Takht And Twin Doctrines wherein Dr. G.S. Dhillon, 
mentions *... the entire ideology of Guru Nanak was directed 
at breaking the dichotomy and joining the two streams of life, 
the empirical and the spiritual, into a harmonious whole. The 
dichotomy (was) broken by Guru Nanak, (and this doctrine) 
was symbolised and pursued by Guru Hargobind and his 
successors." As such, the concept of Mir-Piri originated with 
Guru Nanak himself, and it is mendacious to project it as an 
exercise merely for settling local disputes by the Sixth Guru. 

2. The alleged "receiving the summons" and *obeying the 
summons" by Guru Hargobind is not supported by any 
reliable historical evidence. Guru Hargobind had gone to 
Delhi as a sovereign Sacha Padshah. The Guru's growing 
influence and his independent posture referred to as “arrogant” 
by Dhanoa, during the meeting confirmed the fears of 
Emperor Jahangir and led to the Guru's incarceration. Guru 
Hargobind was a political prisoner in Gwalior Fort where 52 
Rajas were also interned. Later, Guru Hargobind refused to 
come out of the Fort until those 52 Rajas were simultaneously 
freed. The association with the Guru had spiritually enthused 
the Rajas, and when they marched out of the Fort they were 
singing Gurbani hymns. For this incident, the Guru is 
remembered as Bandi Chhor. 

3. The stated version of “obeying the summons” by the Guru, 
then his “boldness” and “demand for justice” is a contradiction 
in terms. Indirectly, Dhanoa is justifying and eulogising the 
internment and persecution of a religious apostle. History is 
witness to martrydoms which are transformative landmarks 
in development of major religions of the world. 

4. The author ignores the fact that Guru Hargobind had fought 
and won four major battles in engagements with Mughal 
forces. How does he reconcile this fact with the alleged 
prevalent Sikh attitude of “without ever pretending to 
confront the State?” 

5. The core of the prescient concept of Min-Pin is the creation 
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amongst Sikhs towards grand celebrations in 1999 relating to 
Tricentenary of the birth of the Khalsa. Certain Sikh forums have 
taken initiative to encompass participation by eminent personages 
and other globally renowned dignitaries belonging to all religions. 
The plans envisage suitable ceremonies in a serial manner spread 
over different centres worldwide. Unfortunately, however, lack of 
higher directions to resolve the case pertaining to Jathedar, Akal 
Takht Sahib has added an acerbic note. Suffice it to say that the 
ordained status of Akal Takht Sahib is sacred to the Sikhs and 
Jathedar, Akal Takht Sahib is the “First Citizen” amongst Sikhs. 
Reflexivity of the current situation demands that sober, and 
statesman-like considerations should govern the resolution of the 
present crisis. 


(Abstracts of Sikh Studies, Jan 1998, pp 33-36 [co-author Gurdip Singh]) 


Sarbat Khalsa: Origin and Development 
Surjit Singh Gandhi 


The literal meaning of ‘Sarbat Khalsa’ is the whole of the Khalsa 
community. The term came into vogue after the creation of the 
Khalsa in March 1699, especially in the eighteenth century. 
Conceptually it was not a new coinage, rather it was another form 
of the concept of Panth which denoted the whole Sikh community 
following Guru’s Path. 

As the Sikh community developed and expanded, it had to 
face variegated problems, some at ideological level, some at socio- 
cultural plane and some at political level. To find out solution 
to these problems was a Herculean task which could only be 
accomplished at macro level. Therefore the whole Sikh community 
was required to deliberate collectively to forge strategy to tackle 
those problems at different points of time. Luckily, the Sikhs lost 
no time in addressing themselves to this purpose. 

In the process they scrutinised and reflected upon their 
heritage and found that institutions of Sangat and Panth could help 
them in their difficulty. ‘Sangar and ‘Panth’ had acquired a unique 
sanctity, because the Gurus themselves had underlined their 
importance. In religious literature, Sangat has been considered a 
manufactory of good persons, a training school for all those who 
are committed to find truth, a repository of spiritual and social 
authority. The Gurus very systematically nourished this institution 
and invested it with many qualities calling it sacred and making it 
one of the basics of Sikh organisational structure. Bhai Gurdas 
viewed that in Sikh scheme Guru ascribed utmost importance to 
Sangat and Panth both as an idea and as an organisation. In 1699, 
Guru Gobind Singh designated Sangat as Khalsa, as Senapat, the 
court poet of Guru Gobind Singh would have us believe. The Guru 
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had made it a tradition that all the Sangats, or the whole Khalsa 
would gather together at Sri Akal Takhat in Darbar Sahib complex 
on Baisakhi and Diwali to imbibe and reflect upon the Sikh religion 
and problems facing it. 

The extant Sikh organisations, traditions and ideology were 
there tor the Sikhs to make use of. They began to assemble in large 
numbers on Baisakhi, Diwali and sometimes at Dussehra at Sri Akal 
Takhat and in the presence of Sri Guru Granth Sahib started passing 
Gurmatas (resolutions) to take stock of the problems. These 
gatherings of the Khalsa acquired the designation of ‘Sarbat Khalsa’ 
representing the whole Panth. Since Panth had been vested with 
Guruship by the Tenth Guru, the Sarbat Khalsa, the representative 
of the whole Sikh community, automatically, enjoyed prestige and 
respect and the resolutions passed by it were also ascribed sanctity. 

Who actually constituted Sarbat Khalsa - the question cannot 
be answered on the basis of some contemporary historical evidence 
because of its non-availability. But certain conclusions can be drawn 
on the information provided by later historical sources. Firstly, it 
could be attended by any Sikh male or female who was free to 
participate in the deliberations. When the Misls came into being 
their chiefs called Sardars attended the meetings of Sarbat Khalsa 
alongwith their followers who sat behind them and spoke in the 
ears of their respective Sardars if they wanted some point to be 
pondered upon. The whole Sarbat Khalsa sat in perfect amity and 
in a spirit of self-surrender and dedication to their Gurus before 
Guru Granth Sahib in front of Akal Takhat and after deliberating 
upon the problems passed Gurmatas - resolutions, always 
unanimously. 

As per tradition the Sarbat Khalsa met twice a year usually 
and certain issues were decided upon. But usual decisions were not 
given the status of Gurmatas. Gurmatas were special decisions 
passed in the meetings of Sarbat Khalsa unanimously regarding 
some special problems. Such a meeting was called by the most 
influential among the Sikhs. As the 18* century opened itself, Bhai 
Mani Singh called such meetings. After him Jassa Singh Ahluwalia 
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and during the late 18" century, such meetings were convened by 
the Akalis especially those of Shaheed Mis]. 

'Sarbat Khalsa’ which passed Gurmatas was democratic in its 
working and composition, The whole Sikh Panth attended the 
session of Sarbat Khalsa, no one, even Sikh Sardars and Misldars 
could claim superiority - rather all attended and participated as 
humble servants of the Guru. The common leadership of the Misls 
was elective and hence to act despotically was well nigh impossible 
for such leadership. Fair and frank discussions were held over 
national and regional problems among Sardars and decisions were 
arrived at with common consent. The Sikhs looked upon this 
institution as their most revered one, their uppermost organisation 
committed to preserve corporate existence of the Sikhs and 
improving their moral elan. 

The basic ideas kept before them by the members of the 
assembly of Sarbat Khalsa were those of equality, unanimity and 
responsibility. The idea of equality entitled every member of the 
community, including women to attend and participate in the 
discussion. The principle of unanimity was based on the belief chat 
the Khalsa was an embodiment of the Holy Guru's presence in 
them. Therefore, all collective deliberations were conducted in an 
objective manner. Different view-points were expressed but as they 
were bound by a solemn pledge of being united in the presence ot 
the Guru, the resolutions were carried unanimously. 

Sarbat Khalsa chose a committee to carry on Gurmatas into 
effect. Such committee was answerable for its work to the parent 
body which had the power to change it whenever it was deemed 
necessary. The principle of responsibility involved in this process 
was useful and necessary to keep the leadership on guard. However. 
when the Sardars met under emergent circumstances in view of à 
grave situation, taking decisions might have been confined to 3 few 
who happened to attend. Generally, anybody could atte} the 
meeting. The resolutions were not voted upon individually ov 
passed by majority but were carried nem. con ...' 

Sarbat Khalsa often took up the following iue 
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1. To charter a particular course to meet the emergent 
conditions. 

2. To elect a leader for organising and conducting 
expeditions. 

3. To form combination of two or more Misls, or of the 
entire Dal Khalsa. 

4. To resolve disputes among the Sikh Sardars. 

. To decide questions of foreign policy. 

. To settle matters regarding succession of the head of a 

misl. 

7. To frame plans of campaigns. 

8. To take stock of territorial acquisitions. 

9. To decide upon the punishment of their enemies. 

10. Toerect new Gurdwaras and to reconstruct the old ones. 

11. To appraise the progress of Sikhism from time to time. 


mo tn 


Sarbat Khalsa as an organisation worked effectively as long as 
the dangers threatening the survival of the Sikhs existed. But when 
such dangers were over, Sarbat Khalsa meets became less and less 
and attendance became poor and non-serious. Towards the end of 
the eighteenth century, even during the invasions of Zaman Shah, 
the Sarbat Khalsa did not meet in all its strength, some of the Sardars 
did not attend or attended reluctantly or with a heart laden with 
egocentricity and ‘I am-ness’. 

But Sarbat Khalsa as a concept or a tradition has always 
persisted. In 1921, Shiromani Gurdwara Parbandhak Committee 
was in a way response to such a concept and it was in this context 
that the people look upon this organisation as a mini Sarbat Khalsa. 
The fact that in recent years, various Sikh political and social 
organisations have made reference to ‘Sarbat Khalsa’ testifies that 
the ‘Concept’ of Sarbat Khalsa has not ceased to be the part of Sikh 
historical memories. 


Gurmata 


The word ‘Gurmata’ means the instructions of the Gurus. To 
begin with upto the period of Guru Gobind Singh, it was used in 
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the sense that something that constituted Guru's instruction was 
‘Gurmat’ or 'Gurmata'. 

All through, the Sikh Gurus had been emphasising that the 
Guruship had impersonal character, and this being so, they could lay 
claim that they were all one in spite of their being different 
physically. When Guru Gobind Singh expired, the Guruship passed 
on to the Panth or the community as a whole and to Adi Granth. 
Now after the physical disappearance of Guru Gobind Singh, the 
Khalsa and the Adi Granth were regarded as Guru. Rahitnamas make 
this fact amply clear. According to them, the Granth? was regarded 
spiritual Guru while the Panth? was considered as physical one. 

Now the Gurmata naturally meant the instruction of the 
Panth in the presence of the Granth. This fact was also made clear 
by Guru Gobind Singh when he was about to expire and was widely 
propagated among the Sikhs later on. The Guru reaffirmed thar all 
the affairs of the Panth would be regulated by a council of five 
beloved ones chosen for the meeting before the sacred scripture 
(Guru Granth Sahib). The verdict would be called Gurmata. It was 
to be regarded as the judgement of the Guru. It was to be adopted 
by the assembly unanimously. Its implementation was binding 
on the whole Panth. Any infringement was to be considered 
sacrilegious. 

After the death of Banda Singh Bahadur, the Sikhs were put 
to a lot of hardships, firstly, by the Mughal government and later 
on by the Afghans of the country from across north western 
frontier of India. Under the circumstances, the Sikhs used to gather 
at Akal Takhat (the throne of the Timeless) and their assembly at 
Akal Takhat came to be called Sarbat Khalsa. The deliberations of 
the Khalsa always took place in the presence of Guru Granth Sahib. 
Since ‘Panth and Granth’ together were considered as Guru, the 
decisions arrived at were considered sacred. These decisions were 
called *Gurmata'. 

Some scholars especially' non-Indians have stumbled on, the 
facts and have drawn wrong conclusions regarding the meaning of 
‘Gurmata’. Polier regarded Gurmata as the ‘greatest council’ of the 
Sikhs.* James Browne used the phrase ‘Grand Diet’ for Gurmata 
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and Forster referred to Gurmata as the ‘Grand Convention’ of the 
Sikhs.* 

All these views betray ignorance or faulty perception of the 
facts. Historical evidence is available in abundance to testify that 
Gurmata was a decision or resolution adopted by a body of the 
Khalsa present at one time at a given place. The statement of Rattan 
Singh Bhangu and later its endorsement by Dr. Ganda Singh have 
finally settled the issue as for instance, Dr. Ganda Singh remarks 
that ‘Mata’ literally means opinion or resolution and is called, 
Gurmata, opinion or resolution endorsed by the Guru, because the 
Guru is believed to be always presiding over the deliberations of 
the Khalsa held in the presence of Guru Granth Sahib. The scholars 
evidently have failed to differentiate between assembly and 
resolutions. 

Usually, the Gurmatas were passed at Akal Takhat but under 
special circumstances these could be held anywhere; the essential 
conditions being the assemblage of the Sikhs in the presence of 
Guru Granth Sahib. According to Rattan Singh Bhangu whatever 
the place the leaders of the Khalsa decided to meet and resolution 
on behalf of their followers,* it does not follow; however, that most 
of the important Gurmatas were not adopted in Amritsar or at the 
Akal Takhat Sahib in Amritsar. During the eighteenth century 
Amritsar had become the most important centre for the collective 
activities of the Khalsa. When the leaders as well as their followers 
came to visit the Golden Temple at the time of Baisakhi or Diwali, 
matters of importance concerning the Sikh Panth could be 
discussed and resolved upon. 

Whenever there was need for the passing of a Gurmata, 
generally the assembly session of the Sarbat Khalsa was convened 
by the leaders of the community at Sri Akal Takhat Sahib in which 
the problems were discussed and decisions arrived at. 

Regarding the actual functioning of the 'Gurmata', C.F. 
Malcolm writes,’ “When the chiefs meet on this occasion it is 
concluded that all private animosities cease and that every man 
sacrifices his personal feelings at the shrine of the general good, and 
actuated by principles of pure patriotism, thinks of nothing but the 
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interests of religion and the commonwealth to which he belongs " 
Further he writes, “When the chiefs and the principal leaders mee 
the Adi Granth and Daswan Padshab ka Granth are placed belore then: 
and they exclaim “Wah Guru ji ka Khalsa.” After this the memoe-s 
took their seats. The prayers were then offered, at the end of wort 
Karah Prasad, or the sacred pudding was distributed and then eaten 
together signifying that they were all one." 

After this, the chief priest would place all the memos oc tne 
agenda before the members present. Each chief came cose 1o ca 
other and said, “The holy book is amidst us. Let us swear m <ne 
sacred book, forget our internal troubles and be unmet Aner 5 
good deal of discussion, the resolution (Gurmarz) w2s posses auc 
embodied in the prayer which also marked the conchesice Sf re 
proceedings of the meeting. 

Resolutions were not voted upon individually or 22 = 
majorities but were carried unanimously. There were oo deat ree: 
and proceedings held up by the obstinacy of individas! Sadas Tze 
reason was that decisions were not made by the dead vemm x 
numbers, but by the considered voice of the acceptad exce woe 
could not be expected to indulge in frivolous obstructices <a Je 
face of serious challenges to the Panth. Such decisions were = sac 
reflected and echoed the heart-beat of Sarbat Khalsa 

The view that Sarbat Khalsa get-together was thar of Sarde: 
and Misldars or autocrats, is wrong. Sarbat Khalsa was never 3 
meeting of big leaders, it was a conference where any member of 
the Panth, irrespective of status, wealth or birth could take part te 
reach some decision. The Sardars put up at hospices, called 8:52:55. 
erected by the leaders of the Misls around the Golden Temple. Ar 
the time of meeting assembled at the open space before Sri Akal 
Takhat, each contingent of followers sitting behind their leader and 
speaking through him. Whenever a fresh proposal occurred to 
anybody, he would communicate it to his Sardar, who alone would 
be the spokesman. Anyone even having no connection with any 
Sardar could voice his/her opinion to which the Sarbar Khalsa 
always gave full consideration. 

Another safeguard inherent in the constitution of the Khalsa 
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was helpful in avoiding deadlocks. No resolution could be put 
before a meeting of the Khalsa unless, as a preliminary condition, 
a solemn assurance was given by the leaders present that they were 
positively one in the Guru. If they had any old scores still to settle, 
they - as many had differences - would retire for a time to make 
them up and when they had done so, they would come forward 
and announce that they had made peace and were fit to take part 
dispassionately in the ‘Gurmata’. Then the presiding officer of Akal 
Takhat would declare that, they (Khalsa) were again in the Guru 
and therefore, he could put the Gurmata before them. The wording 
of the resolution was then announced and discussion followed. The 
resolutions, therefore, were passed unanimously. Such assemblies 
were presided over by the chief designated by all the confederacies 
and the business was conducted by the Akalis.? 

There was no military or non-military means to enforce the 
obedience to Gurmata among the Sikhs. Yet rarely, at least upto 
1765, the Gurmatas were flouted. The decisions taken by the Panth 
in the presence of Guru Granth were considered to be the decisions 
of the Guru. And since the Guru was dearer to the Khalsa than 
anything else in the world, regard for the Guru was the main force 
behind the decisions. As a matter of fact, a Gurmata duly passed 
was believed to have received the sanction of the Guru and any 
attempt made afterwards to contravene or flout it was taken as a 
sacrilege. 


Period of Gurmata 


The system of Gurmata served the Sikhs well during the 
darkest period of their history. The first Gurmata was held in the 
time of Guru Gobind Singh when it was decided that the Guru 
should exit the Chamkaur fortress. The last? Gurmata was held in 
1805 to decide as to what course Ranjit Singh should follow in case 
of the dispute between Holkar and the British. After 1805 when 
Ranjit Singh established himself, he did not allow the institution 
to work as a regular political organisation. According to Bhai Vir 
Singh, the only other Gurmata during the regime of Ranjit Singh 
was held on the eve of the battle of Naushehra. The institution, 
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however, had continued to work even up to now in religious and 
social matters. 

Even during the hey-day of Gurmata, its scope was limited. 
The decisions which the Sikh leaders at Amritsar took from time 
to time were adhoc deliberations of voluntary gatherings and their 
scope was confined to matters concerning the preservation of 
augmentation of striking power; they stopped short of territorial 
occupation and rule. Quite intelligible in terms of historical 
circumstances, they appear to be the expression of a sense of unity"! 
among a considerable number of Sikh leaders at a most critical 
period of their history. The sense of unity was never formally 
institutionalised. 

However after the Misldars acquired territorial and 
internecine feuds developed among them in the later half of the 
eighteenth century, its authority began to erode particularly after 
1765. The meetings of the Sarbat Khalsa were not attended by the 
chiefs with assiduity and the requisite seriousness and consequently 
Gurmata began to lose its significance. According to Dr. Grewal, 
“The Sardars of different Misls fighting against each other, the 
Sardars of more than one Mis! fighting against the Sardars of some 
other Misls and the opposing Sardars forming alliance with non- 
Sikh chiefs - all this characterizes the late eighteenth century Sikh 
politics. In the context of this type of situation, it is not difficult 
to reach the conclusion that Gurmata was not esteemed to the 
degree it was respected in the non-territorial phase of the history 
of the Misls.” 

This institution was not allowed to operate after 1805 by 
Ranjit Singh. He did so not by any formal order but by 
manoeuvering the affairs in such a way that Gurmata could not be 
passed and if it was passed by Ranjit Singh on the eve of the battle 
of Naushehra, it was done so by him to serve his own purpose and 
certainly not in the interest of Khalsa ideology. He did so because 
he did not want that at any time his authority might be challenged 
by the Khalsa imbued with the Khalsa ideology. 

Explaining Ranjit Singh’s not calling the meeting of Sardars 
at Akal Takhat, Teja Singh writes that it was a long awaited 
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fulfilment of the Sikh idea; the secularisation of service - he wanted 
to make Hindus and Muslims fee] that they were as much the 
people of the land as his own co-religionists. He, therefore, 
_ abolished the rule of the Akal Takhat so far as political affairs were 
concerned ..... The Gurmata of Akal Takhat had no place in such 
a secular scheme. It would have put a great strain on the loyalty 
of the Hindu and Muslim subjects if he had still tried to rule over 
them by the religious edicts issued from the Mecca of the Sikhs. 

Teja Singh’s identification of the cause of the suspension of 
Gurmata is a post-facto explanation. Maharaja had no idea of 
secularism, which is a recent construct. His policy towards non- 
Sikhs was inspired by Sikh traditions of liberalism and humanism 
and certainly secularism as it is understood these days, had nothing 
to do with the policies of Ranjit Singh. Nor is it correct to say that 
the Maharaja did not need Gurmata or any Panthic organisation 
after having attained political power because it is an admitted fact 
that collective deliberations have always been key to further success 
and progress. The reality was that Maharaja failed to evolve certain 
solid bases of relationship between Gurmata and state policy. The 
government could, if it willed, conduct the affairs of the state 
according to the decisions of Panthic organisation through 
Gurmata. But alas it did not happen, thereby disabling ‘Gurmata’ 
to play its part in evolving a new polity. Gurmata as a concept and 
spirit has never died out. It has always been there pulsating and 
vibrating the Sikh society at local, regional, national and global 
levels, In 1920 a Gurmata was passed at Akal Takhat to set up 
Shiromani Gurdwara Parbandhak Committee to manage the 
historical Gurdwaras, 

Even later whenever any emergency arose, the Sikhs had 
always the inclination to sit together and reach decisions. Many 
such decisions were taken at local/regional levels. The people sat 
together before Guru Granth, discussed their problems and then 
passed ‘Gurmatas’ to which they bound themselves suo moto. 
Panthic Gurmatas were also passed and issued to the concerned 
quarters in the form of Hukamnama. Now SGPC acted as a mini 
Sarbat Khalsa, being the apex representative organisation of the 
Sikhs. 
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Regarding the nature of Gurmata, it cannot be considered as 
a political construct as in its emergence no politics was involved, 
rather it was a Sikh ideological construct which came into being 
because of the urges engendered among the Sikhs by Sikh ideology 
as propounded and preached by the Sikh Gurus. It epitomised 
reactions of Guru-consciousness among the Sikhs and hence 
‘Gurmata’ was regarded sanctimonious. No wonder, it could not 
be visualised/used to further the sense of hatred or to uphold 
disintegrative forces such as cleavages on the basis of caste, creed, 
birth, wealth and status et al. Its main thrust has always been to 
protect and promote Sikh commonwealth, principles of equality, 
non-exploitative society, freedom of expression, human rights and 
establishment of the Khalsa sovereignty. Nor can it be termed as 
purely religious, because its genesis and emergence was not 
ordained by the Guru. It was a construct or institution which came 
into existence as a creative response to different challenges, thrown 
up by the Brahmanical system as well as by the domination system 
of the Mughals and the Afghans. 

Since Gurmata in its genesis and growth had intimate nexus 
with the Sikh religion; it became a style; an attitude at macro level. 
This being so, it perpetuated. Even in the present times, it is 
resorted to by the Sikhs, although SGPC, the apex elected body of 
the all Sikh adults has taken place of Sarbat Khalsa in a modified 
form. 

Regular Gurmatas were passed two times in a year i.e. to say 
on the Baisakhi and the Diwali. Roughly speaking ‘the Gurmatas 
passed on the Baisakhi day related to the next year’s programme 
with special reference to occupying of territories releasing tributes, 
building forts, Katras or residential quarters at Amritsar 
renovating, rebuilding or constructing fresh, sacred shrines. The 
Gurmatas approved on the Diwali day pertained to the realisation 
of ‘Rakhi’ or ‘Kambli’ and to improving the financial condition of 
the Panth. The Gurmatas resolved on the Diwali concerned largely 
with military affairs particularly those which related to the 


invasions of the aliens (Mughals, Afghans or Marathas) as well as 
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to the military projects to be taken by the Khalsa Panth in the rest 
of the year. 

Urgent cases could be taken up at any time and at any place 
and Gurmatas could be passed. According to Giani Gian Singh and 
Rattan Singh Bhangu, some of the Gurmatas were passed near 
Kasur, Sialkot, Sirhind when Tara Singh of Van village was killed 
in 1726 along with his comrades, the Sikhs passed a Gurmata to 
assert themselves and to teach the government a lesson. 

Many important Gurmatas were passed which were mile- 
stones in the history of the period under review. In addition to the 
Gurmata of 1726 about which mention has been made, the Sarbat 
Khalsa passed a Gurmata on October 14, 1745 according to which 
the Sikh Misls or groups consolidated themselves into 25 groups, 
each consisting of about 1000 persons. According to Dr. H.R. 
Gupta, this was probably the first Gurmata regularly passed by the 
Sikhs after a long period of persecution. This great institution gave 
each individual a personal share in the important national 
deliberations and placed within the reach of every Sikh the 
attainment of rank and influence. At this time, the Khalsa also 
created ‘Dal Khalsa’ which mutually combined within itself the 
armies of the Misls to face the common enemy of the Panth but 
it represented something more; it was a sort of instrument, an 
apparatus to safeguard and further the cause of Sikhism as also to 
act as the vanguard of the Sarbat Khalsa. 

With the advancement of the Sikh liberation movement, it 
was realised that closer union between different Misls groups was 
an imperative. Accordingly, Sarbat Khalsa met on the day of 
Baisakhi on March 29, 1748. After a protracted discussion, a 
Gurmata was passed choosing Sardar Jassa Singh Ahluwalia for the 
Supreme command of the Dal Khalsa which was reorganised now 
consisting of only twelve Misls. A Gurmata was passed at Akal 
Takhat on November 7, 1760, on the occasion of Diwali to occupy 
Lahore. On October 27, 1761 another Gurmata was passed that the 
supporters of Ahmad Shah Abdali including Aqil Das of Jandiala 
be chastised. In 1761, Ahmad Shah Abdali was going back after 
defeating the Marathas. The Alghazais as the Afghans were called 
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by the Sikhs, did not display any moral scruples and made a large 
number of women as their captives whom they planned to carry 
to their country for sale or for physical abuse. The Sikhs’ moral 
rage activated them and they gathered at Amritsar to pass a 
Gurmata. They resolved on a Dharamyudh or a holy war “Asan desh 
di dhiyan, bhaina kiwen jane deyee.” They at once organised themselves 
into small bands and lost no time to pursue the Afghans. They came 
upon them while they were crossing river Jhelum. About 30000 
women who were still on the eastern side of the river were rescued. 
A large booty also fell into their hands. Many Afghan guards were 
slain.” 

By a Gurmata, the Sikhs decided to get rid of Zain Khan of 
Sirhind as a result of which he was killed on January 14, 1764. 
Through another Gurmata, the Sikhs decided to attack Sirhind. In 
March 1765, on the festival of Baisakhi, the Khalsa assembled at Sri 
Akal Takhat and passed a Gurmata to occupy Lahore. We also hear 
of many other meetings of Sarbat Khalsa as in 1766, 1798, 1805. 
We also come across the Gurmatas regarding the release of Bhai 
Tara Singh, fighting pitched battles against Nadir Shah, Ahmad 
Shah Abdali and Timur Shah, construction of a fort at Amritsar, 
sending expeditions against their enemies, according approval to 
Rakhi system et al. 

Sarbat Khalsa which passed Gurmatas was democratic in its 
working and composition. The whole Sikh Panth attended the 
session of Sarbat Khalsa; no one even Sikh Sardars/Misldars could 
claim superiority -rather all attended it in a spirit of self-surrender 
and dedication to the Guru Panth. The common leadership of the 
Misls was elective and the elected leader never acted despotically, 
rather he/she held discussions over national problems with other 
Sardars and mostly worked according to the will and direction of 
other Sikh chiefs. The Sikhs looked upon this institution as their 
most revered one, their uppermost organisation committed solely 
and passionately to preserving corporate existence of the Sikhs and 
escalating Khalsa ideology to improve the moral elan of the whole 
world. 

Dr. Fauja Singh while studying the nature of Sarbat Khalsa, 
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beautifully sums up that the basic ideas kept before them by the 
members of the assembly were those of equality, unanimity and 
responsibility. The idea of equality entitled every member of the 
community, including women, to attend and participate in the 
discussions. The principle of unanimity was based on the belief that 
the Khalsa was an embodiment of the holy Guru's presence in 
them. Therefore all collective deliberations were conducted in an 
objective manner. Different view-points could be expressed but as 
they were bound by a solemn pledge of being united in the presence 
of the Guru; the resolutions were carried unanimously. The 
choosing of a committee which was created to carry the Gurmatas 
of the Sarbat Khalsa into effect and even otherwise to look after 
the affairs of the community was also conducted on the principle 
of unanimity. The popularly elected committee was answerable for 
its work to the parent body which had the power to change it 
whenever it was deemed necessary. The principle of responsibility 
involved in this process was useful and necessary so far it kept the 
leadership on guard. However, when the Sardars met under 
emergent circumstances in view of a grave situation, taking of 
decisions might have been confined to a few who happened to 
attend, Generally anybody could attend the meeting of Sarbat 
Khalsa and express his/her opinion in respect of everything mooted 
and discussed at the meeting. The resolutions were not voted upon 
individually or passed by majority but were carried nem. con. ... 
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Understanding the ‘Conductive force’ in 
Sikh Praxis 
Lakhuir Singh 


Sikh praxis, or the engagements with the worldly affairs in its 
practicality, ideally should get its inspiration from the Mir aspect 
of Sri Akal Takht, which is recognized as the Eternal Throne or 
as the Throne of the timeless one (i.e., of Akal Purakh) in Sikhi. 
However, through the praxis we observe how present practices 
have disengaged Sikh Society from any exercise which allows for 
such authentic modes of understandings and interpretations to 
emerge. Instead of thinking about the possible potentiality of Miri 
aspect of Sikh life in order to understand the ideal way of being, 
this essay deals with the current ‘genealogical’ status of the ‘social/ 
cultural’ reception of Miri and its relation with what I call the 
‘conductive forces” (rather the genealogical constitution of these 
forces) of Punjab, I further investigate how these forces inform or 
generate discourses and sets of beliefs for the Sikh society and color 
the interpretative processes within Sikh society, which is so 
embedded in the narratives generated by these forces that it has led 
society to limit the very understanding and role of the Miri aspect. 

The term Miri, has a broad meaning which far exceeds the 
limited interpretations that these conductive forces have allowed to 
foster. I believe it is a great tragedy that spiritual and philosophical 
engagement on this aspect of Sri Akal Takht has been very limited. 
There have been few instances where such expositions have been 
shared by the scholars’. Scholars and students’ attention towards 
how Miri represents spiritual engagement with worldly affairs like 
Philosophy, Music, Aesthetics, lately can be seen through various 
research journals and publications in making its creative 
expressions in thought’. However, the kind of general perception? 
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Sikh population® has about Sri Akal Takht makes it just a higher 
authoritative political seat of Sikhs which has very crucial yet 
limited role to play- to take decision and give justice through the 
traditional system of Gurmata in religio-political matters. This 
current perception is not only determining and limiting the 
potential of Sikh political thought, but also the theoretical 
reception and possible praxis of the Miri aspect of Sri Akal Takht. 
Sikh Spirit, in its essentiality and spiritual loftiness, experiences the 
divinity of Miri, and such experiences can unfold philosophical and 
theoretical modes to engage with the worldly affairs. However, 
looking at the way in which Sikh polity and society have received 
and engaged with the Miri aspect of Akal Takht, one can say that, 
Miri in authentic Sikh experience as opposed to its socially/ 
culturally appropriated practicality are as different as the objective 
reality/facticity of a thing/fact is different from its “Idea”. On this 
matter, I think one should take guidance from the Sikh Spirit and 
rethink the potentiality of Miri in a universal context in order to 
understand the significance of Akal Takht. In this process, one can 
find a different kind of perception and role of Sri Akal Takht, where 
one may situate it in a broader context rather than in ethnocentric/ 
region centric context and even demands from it an ideal form of 
sociality. 

One can accept perception of a thing as a part of reality or 
partial reality, as an object or a constituted object by the faculties 
of mind and senses nevertheless, there is one common feature of 
these various meanings which makes it more substantial than 
anything else, it is that it always assures that it represents reality 
as it is, that is, unmediated by power/knowledge. So, the power 
forces mediate or intervene the very processes of perception and 
reality making, what the subject conceives as reality is nothing but 
a constituted reality, which in turn produces truths about things, 
population, events and places etc., as per need of power forces. In 
this way, perception of something is power forces' interpretation 
of that thing which we accept not as opinion, but as truth 
about 'reality'. The way power functions, is that it intervenes the 
cognitive and perceptual realm of being. One is never outside 
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power, rather one sees or lives through it. Sikh population receives 
Akal Takht through various sets of interpretation which generate 
constructed perception. This constructed perception posits power 
forces as the guardian and sole representative of Sikh political life, 
but neither this current perception nor the current status of Sikh 
politics seems interested in extending the possible theoretical 
framework beyond the constructed perception. Although, it is the 
highest temporal seat and the throne of Akal Purakh (the timeless 
one), that remains central to Sikhi, yet it appears as if it is 
ethnocentric/region centric religio-political institution which is 
always being used/misused by cultural forces. This essay will be 
based on this current perception of Sri Akal Takht which not only 
defines Miri in a narrow sense i.e., in political sense, but also 
positions it as an ethnocentric institution. I will claim that the 
reason behind this current perception is some ‘power forces’, which 
are in fact conductive forces which create norms, assumptions and 
especially conducts to regulate the mode of thinking of Sikh society. 
To investigate the nature of these conductive forces and their art 
of governing Sikh subjectivity, I will first define what I mean 
by ‘conduct’ and ‘conductive force’ and how it can help us to 
understand the current socio-cultural perception of Akal Takht. To 
do this, I use Michel Foucault’s philosophical expositions to 
understand the various socio-political notions like conduct, power 
and governing rationality etc., which I think will be helpful to 
understand how Sikh society - later in the essay, I try to show 
the inextricable link between Sikh and Punjabi subjectivity - is 
governed and normalized. These explorations can help to reclaim 
the sovereign and emancipatory dimension of Sikh spirit. 
Conduct in general sense is a sort of tactic that exists in the 
form of norms, regulations, truths to control or regulate someone 
or our own selves. Foucault used this term for the Greek expression 
i.e., ‘economy of souls” (Oikonomia Psuchan). He defines conduct as 
to “lead others and a way of behaving within a more or less open 
field of possibilities." He notes “conduct is the activity of 
conducting, of conduction... it is actually the way in which one 
conducts oneself, lets oneself conducted."'? Conducts can be found 
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easily in our daily life under the forms of norm and of law. The 
formation of law is a simple and easy way to understand what 
conduct is. The best form of law is that which never appears as law, 
but as a norm. So, in order to regulate the population, power forces 
don’t need to impose any law, but to create a norm for the possible 
law. It is this constructed norm that becomes the very ground to 
accept the law. This is what Foucault called ‘conduct of conduct’, 
even though he defines the notion of government as a ‘conduct of 
conduct’. What he means here is not a means or ways of self- 
regulation, but also regulation of others. For Foucault, “to govern 
an individual or a group is to act on the possibilities of action of 
other individuals." The art of conducting is what the governing 
rationality stands for. It governs people by conducting their 
conducts, their possible acts and behaviors with the help of various 
mechanisms and forms of power, like regulatory and disciplinary 
power. The regulatory form of power stands for conducting the 
population and disciplinary form of power is for conducting each 
individual separately. In his thesis of ‘the genealogy of the modern 
state’, he shows that how in the entire political history of the West, 
pastoral power was the only conductive force of power which 
changed its form into the modern form of state. The main 
characteristic of modern form of state, he always highlighted, is that 
it works simultaneously “both (as) an individualizing and a 
totalizing form of power." In his words, “never, I think, in the 
history of human societies, even in the old Chinese society, has 
there been such a tricky combination in the same political 
structures of individualization techniques and of totalization 
procedures.” This characteristic is actually characteristic of 
pastoral power. 

In his lectures he claimed that in Christianity the main 
conductive force in the form of pastoral power was the Church 
which not only defined the Christian subject, but also structured 
the possible field of actions of Christian population. through 
various modes. His claim is that pastoral power was never replaced, 
but it changes its forms and modes of function throughout. the 
history of the West." In the same manner, there is a form ot power 
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that exists in Punjab which changes its forms and modes of function 
through history. One cannot call it pastoral, but something akin 
to it, a power force emerges and one can find it through various 
genealogical connections, for example, one can see in the Mis/ 
period, how forces struggle and contest for the mode of power, that 
I call conductive force. In the context of Akal Takht, we will 
investigate the available forms of this power which have direct 
connections with it. 

In the context of Akal Takht, I think there are probably two 
‘active forces’ working, which behave like conductive forces. 
These active forces can be categorized in different ways, I categorize 
them on the very basis of their forms of power and ‘modes of 
functioning’. In the first active force one can add Sikh Sampardas, 
Taksals and various sets of sects. This active force's form of power 
is disciplinary (anatomo-politics), and its mode of functioning is 
similar to that of the Sovereign form of power, where a Sovereign 
creates the norm/law and is simultaneously outside of it. It defines 
and constructs an ideal Sikh subject using tradition, ritual and 
ortho-doxy. A subject of its law and norm, surrenders his 
emancipatory mode of being -that can be acquired through the 
practices of ‘Naam’ and ‘Shabd’ in Sikhi- for a stable metaphysical 
closure gained through an image of the ‘ideal being’, given by the 
sovereign. This force through its closure renders any rational and 
critical engagement with Shabd as unimportant for salvation, on the 
other hand also limit practices of Naam, thereby disengaging their 
subjects from what is truly sovereign dimension of Sikhi, that is, 
coming together of Miri and Piri. 

The second active force is represented by Sikh Missionary 
Colleges, Guru Gobind Singh Study Circle and other religious educational 
organizations. This force represents the regulatory form of power 
(bio-politics), and its mode of functioning is in some sense nearer 
to the disciplinary form of power. This force is very much under 
the inspiration of colonial knowledge systems, especially that of 
‘reason’ and ‘ethics’. It defines the Sikh subject as a rational and 
moral being, and claim to give primacy to reason rather than faith, 
and to rational interpretation of Shabd. It limits Shabd as a rationale 
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to differentiate between moral and immoral. This force also 
constructs a metaphysical conceptual closure, where rationality is 
limited to what is raw and empirical facticity of things, alternative 
modes of interpretation, and authentic philosophical engagement 
with Shabd - a practice deemed necessary - is discouraged in favor 
of stable, banal, and uncritical alternatives, thereby rendering the 
Sikh subject as a moral being. Practices of Naam through ‘ways of 
being’ are subjugated to becoming a stable and moral subject. The 
sovereign dimension of the Sikh subject, as instituted by Miri and 
Piri, is foreclosed by this active force. Like this force, $.G.P.C. and 
other organizational bodies also have their roots in the Singh Sabha 
movement. Before the emergence of the movement, Sikhs not only 
demanded a new form of regulation of Gurdwaras, but also 
demanded a different form of disciplinary conduct. These forces or 
streams rather than asserting or offering the traditional mode of 
thinking or of perceiving which could help to discover the available 
significations, especially of Akal Takht, are gripped by or in other 
words are influenced by given cultural narratives and by the 
colonial forms of knowledge. 

These two active forces in Sikhism create most of the 
perceptions and interpretations of Sikh institutions and other 
things which are related with Sikhism. I also claim that these are 
active forces, not conductive forces, because they are not capable 
to create ‘conduct of conducts’ or to start the process of conduction, 
to produce conducts on their own. Their patterns of act and 
possible actions are in fact being determined by the conductive 
force, however, socially they always appear as conductive forces. 
These forces create conducts for their own population, but one 
cannot categorize them as conductive forces. One can find counter- 
conductive tendencies in these forces on a doctrinal level and in a 
form of individual or organizational behavior. These forces can also 
be categorized as two forms of power i.e., positive and negative 
forms of power, based on their form or art of governing. The 
negative form of power is in some sense a primordial form of 
power, like that of a sovereign. The sovereign wants to rule over 
a territory not on population; population is secondary, regulated 
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through the acts of domination. Positive form of power is 
cooperative in action which governs over the population in the 
name of securing their freedom. It offers a lawful government 
which is based on a social contract between population and 
government. 

S.G.P.C. and other organizational bodies in some sense 
represent the positive form of power because they use democratic 
modes of function to govern and work as a cooperative form of 
power. First active force, on the other hand, represents the negative 
form of power, because they project themselves as Sovereigns, 
which exist to rule over the institutions of Sikhism, for them Sikh 
society is secondary. Even their modes of function represent the 
negative form of power, as these are coercive, sometimes anarchic 
and provocative not only towards S.G.P.C, but also toward their 
sub-groups. They act in such a way, as to create an impression that 
they are the real interpretative forces of Sikhism. Although, neither 
the S.G.P.C. nor these forces are capable of creating such practices 
of identification, and subjectification of Sikh population on their 
own, what I want to posit here is that they appear as if they are 
the ‘conductive forces’. The main reason behind their incapability 
is not only the hidden conductive force, but their lack of interest 
in knowledge formation practices; although it is the practices of 
knowledge formation which is fundamental to the ‘practices of 
subjectification'. 

Governing rationality actually uses these practices of power 
to create this appearance of power, not only to determine the field 
of actions of the population, but also to determine the working of 
knowledge practices. Power decides in what form and shape the 
population and domains of knowledge can relate with governing 
rationality. For example, the State and anti-State organizations are 
in fact two forms of power forces. Power never delimits itself to 
the conventional meaning of governing practices it also exists in 
resistance practices as well. But because of this juridico-discursive 
perspective one understands power only in legal terms such as, 
prohibition, censor and law etc.; it divides people as legal and illegal, 
citizen and alien and civilian and criminal. Foucault rejects this 
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juridico-discursive theory of power because it represents power in 
avery limited way, it is not a product of politics or the state, rather 
it is politics and the state that are products of power. In Foucault’s 
words, “we must cease once and for all to describe the effects of 
power in negative terms: it excludes, it represses, it censors ..., in 
fact power produces; it produces reality; it produces domains of 
object and rituals of truth." 

The juridico-discursive theory of power is a form of power, 
as it provides various ways to regulate the subjects. Power in fact 
is a relational and productive phenomenon which uses knowledge 
for the production of truth, norms and perceptions. “Its success is 
proportional to its ability to hide its own mechanisms." It exists 
as an intrinsic part of ourselves and plays its role in inter and intra 
personal relations. But its productive aspect remains hidden. This 
is what I think can guide us in our case of conductive force. The 
conductive force is a productive form of power, in Sikh society it 
is that kind of power force which uses these active forces 2s medium 
for dividing practices and for the subjectification of Sikhs. This 
power force is constituted by the cultural and regional forces of 
Punjab. Punjab’s ethnocentric groups represent this productive 
aspect of power. It is similar to pastoral power in its operations and 
for the better functioning to sustain its form of government = 
changes its external form in history, but its internal form of 
working remains the same. The main religions of Punjab Eke 
Hinduism, Islam and Sikhism could be analyzed as ms external 
forms, that is, the form that this power force acquires to meet its 
suitable ends. I think Punjab’s folk-culture and religio-spiritual 
practices do not represent this productive aspect of power, but in 
Punjab’s ethnocentric groups one can find this desire to conduct 
the other. For example, the kind of behavioral tendencies they 
acquire like hyper-masculinity and desire to be a central heroic 
figure- which one can see in popular artistic forms of this culture. 
In the entire history of Punjab one can easily find that its art of 
relation is very much complex and strategic. One must study the 
genealogical aspects? of it to understand its relation with these 
religious traditions, institutions, interpretations, modes of living, 
and with spiritual spaces. 
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The question that needs to be raised here is that what is the 
nature of this conductive force? To understand this one must 
confront the question: what makes this culture so inviolable and 
unassailable to survive the various civilizational conversions, even 
when it sacrifices its external form in these conversions? To do this 
one must understand and pay attention to its qualitative aspects. 
There are some main characteristics which I think make it 
immutable, or what I want to excavate in my inquiry, is its essential 
residue that remains in its process of transformations in history. 
The fundamental characteristic is that this form of conductive force 
never confronts its own authentic universal self, thereby escaping 
from any responsibility which asks for ethical and aesthetic form 
of living. 

Cultural history of Punjab -and I think this is applicable to 
most of India- has not gone through the necessary processes of 
history making, which includes institution making and 
inauguration of a subject which has come to self-othering oneself 
-that is becoming an ‘other’ to one’s own self- and has become an 
ethical self. On the other hand, this cultural history lacks the ability 
to control an individual’s personal and collective life, surrenders its 
model of power and adopt foreign culture’s civilizational model. 
It is like an incomplete juxtaposition of culture and civilization 
with some additional qualities like bio-political rationality and its 
art of controlling milieu. These qualities make it a productive form 
of power; it uses religious and civilizational forms and their 
institutions as a medium to govern the mentalities of its population, 
individually and collectively. 

On the matter of this culture’s bio-political arts one must 
rethink its art of transforming its population into a different species 
and of controlling milieu. The former one is its regulatory mode 
of governing. In a regulatory mode, governing rationality regulates 
the population not through institutions, but through its collective 
identity. It defines this collective identity in a way that it allows 
power forces to regulate and normalize multiple-differentiated 
identities under a particular signifier ‘Punjabi’. The conductive 
force of Punjab projects the Punjabi population as different and 
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higher one. In this process it uses various mechanisms, for example, 
Punjabi language, which itself is limited and normalized to a 
particular dialect and region of Punjab, ignoring other dialects and 
regions (e.g, Multani, Saraiki, Pothohari and Pahari etc.). This not 
only helps to define who is Punjabi, but also helps the other sets 
of mechanisms of the conductive force to project certain different 
bio-logical features of it which after sometime become the object 
of governing rationality. The conductive force after determining 
what is the so-called bio-logical features of Punjabi, will not only 
try to represent the so-called ‘Punjabiat’ as a different culture (to 
define it as a race), but also Sikhi, it represents Sikh and Punjabi 
as if they were one and the same, on the basis of its so-called bio- 
logical features and of Punjabiat. The bio-logical features help the 
process of subjectification and Punjabiat for the dividing practices 
and collective identity and it projects the land where this species 
lives as a bio-region. For conductive force, Punjab is a bio-region, 
this narration helps conductive force to use population as bio- 
power and civilizational form as its mode of governing. To ensure 
the security of Sikhi (which is in fact Punjabiat) it has its own bio- 
region (Punjab) where the sovereign which will be its own ideal so- 
called bio-logical feature bearer Sikh (Punjabi) can rule. Most of the 
Sikh scholars are trapped in this bio-political strategy. For example, 
Gurbhagat Singh in his book Kaumi Aazadi Val? and in some of his 
articles projected Punjabi and Punjabiat as Sikh and Sikhi. In his 
article ‘Punjabiat Ate Punjabi Sahit’ he claimed that Punjabiat’s 
core feature is based on geography and on some fundamental 
concepts in the same manner as Jews believed that Israel and some 
model ideas are core of their collective identity. He further claims 
that the construction of Punjabiat is completed not only because 
of its geography and language, but because of the origin of its main 
scripture i.e., Sri Guru Granth Sahib.” I think this is what the 
cultural forces demand from knowledge formational practices. It 
provides Sikh society with seemingly ideal interpretations of their 
religious symbols, holy places and of scriptures which not only 
insures salvation after life (as Gurmukh), but also in this life (as 
Punjabi). Further he claims, “the core Punjabiat which was created 
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with the help of Sri Guru Granth Sahib and Sri Dasam Granth's 
main values, to insure its nurturing political power and 
independent state were essential needs, After the demolition of 
Maharaja Ranjit Singh's Ra, this cultural development was 
stopped.” What Gurbhagat Singh fails to see is that acquisition of 
political power and an independent state is what is always sought 
by this force; for it Sikhi is a means to achieve it. Gurbhagat Singh 
like many Sikh scholars marginalized the status of revelation/Bani 
and this is what this cultural force did with Sikhi. Power operates 
bv claiming the universals and projecting its particularity onto the 
universal, we can see how in Sikh praxis this is executed by claiming 
sacred Sikh symbols, Guru image, and religious institutions. I called 
these acts of claiming and reclaiming as acts of appropriation, a 
peculiar form of syncretism. According to its need and in order to 
remain relevant, it portrays itself, like sometimes as a radical 
religious cult and sometimes as a secular creative cultural group etc. 
The Punjabi Suba Morcha movement could be analyzed in this 
perspective. Is this formation of a language-based state a demand 
of Sikhi? or of politically active cultural groups? The conflicts like 
the SYL canal and the recent examples of farmers' protest against 
the three farm laws have no direct link with Sikhi, but are raised 
in such a manner that one comes to believe as if these are 
fundamental issues of Sikh society. 

Milieu in the Foucauldian sense is like a medium for a set of 
actions and their inherent affects in which they function. He 
defined milieu as *a certain number of combined, overall effects 
bearing on all who live in it. It is an element in which a circular 
link is produced between effects and causes, since an effect from one 
point of view will be a cause from another.” One can understand 
it as a middle point or as connecting point where the nature in 
physical sense as climatic, geographical meet with the nature of so- 
called human species. In this exercise a certain kind of relation 
emerges where nature in the physical sense becomes the body and 
nature of human species becomes a soul kind of thing. Here 
milieu becomes the determining factor for the process of 
governmentalization. 
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The governing rationality exercises power on this connecting 
point for the subjectification of the population. In other words, one 
can understand it as a connecting point of body and soul, where 
every change affects another. One takes physical and another takes 
moral existence, in our case, Punjab takes physical existence as bio- 
region (which has always been projected as the holy land of Sikhs) 
and Punjabiat takes moral existence. The conductive force of 
Punjab uses this connecting point through Sikh institutions. The 
political spaces constructed around Sri Harimander Sahib after the 
Guru period could be analyzed through this point. These spaces are 
not only the evidence of construction of milieus, but also are the 
acts which can be defined as history's intervention in the space of 
revelation. The conductive force always circumscribes a space 
where the mechanisms of it can work without any bondage. In the 
context of Akal Takht, it provides mechanisms of disciplinary form 
of power and because disciplines are always centripetal, so the 
conductive force makes it the center of political actions. 

The Sikh society has come to receive not only Akal Takht, 
but other institutions, symbols, and even the ‘Guru Image’ through 
history. The reason behind this tendency is this culture’s 
fascination with history (history in juridico-discursive terms). In 
fact, it’s ideal perception of Punjab and Punjabiat are formed 
through its narratives in history. In its constructed perception 
about Sikh and Sikhi, history plays a crucial role. One must rethink 
here about the meaning of religion and a movement, because 
religion is a-historical (that is, beyond the realm of time and space) 
construction, but a movement is historically and socially 
contingent. For the cultural groups of Punjab, Sikhi is a historical 
construction and a movement, and thereby essentially contingent. 
The conductive force in order to define Sikh society in political 
terms portrays Maharaja Ranjit Singh's Ry as an ideal land 
(Punjab's legal space) which represents their nature in physical sense 
and Punjabi culture’s bio-logical features as its essential nature. 
‘Punjabiat’ is not only cultural rationality's idea of civilization or 
of ideal civilizational form, but also a demand of an ethics which 
in fact emerges in the form of moral demand of certain qualitative 
principles within this culture. 
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The problem with this cultural being is that it’s very being 
is in crisis, it is not a spiritual or an identity crisis, it is a different 
kind of crisis which emerges because this being refuses to confront 
universal questions (Philosophical), its actions and behavior 
represent an incomplete form of self which always feels threatened 
by civilizational institutions, and choose the tactics of 
appropriation of the universal in its own particularity thereby 
substituting what is its own residual self on to the universal. The 
hijacking of Sikh symbols and spaces are examples of these acts 
which is not limited to Sikhi, in some sense it is also hijacking this 
culture's genuine quest for self-liberation and of ideal principles i.e., 
of Punjabiat. One can understand why the analysis of this 
conductive force demands serious efforts, for example, to be aware 
about its art of government, and to use a form of action like a 
genuine confrontation which I think is needed against its tactics and 
forms of governmentalization, in order to sympathetically cure this 
cultural force. The unmasking of this conductive force is in the 
benefit of all. One can understand that its acts like governing the 
relational aspect of Sikh devotees and modes of thinking regarding 
Akal Takht have their roots in its desire to use universals. In 
its art of using universals, it uses universal (Sikhi) because of 
its universality and portrays it as a particular (regional based force) 
to delimit it within its boundary and also projects its particular 
(Punjabi) as universal (Sikh) to acquire the universal status. The 
process of opening one’s self to the theoretical underpinnings and 
engaging philosophically with the Miri of Akal Takht offers us new 
ways to relate with the world, this engagement through its ‘ways 
of being’ and ‘practices of self’ can cure the crisis of this cultural 
being. The point that needs to be understood and reflected upon 
is that, rather than worrying about social practicality of Akal Takht 
Sahib like which active force can do better for it etc., how do we 
rethink Sri Akal Takht Sahib as a universal. The most important 
task would be to rethink and re-imagine the universal status of Akal 
Takht’s sovereignty. 
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Notes and References 


: Here, | am using this term ‘genealogy’ in Foucauldian vense where it 
is used to present a methodological design of "history of knowledge’ 
to show how our understanding of ‘prevent’ is intervened by layered 
historical constructions. How ‘history of the present’ is history A the 
Social as well, This idea allows us to differentiate berween the 
conceptual form and its socially (in this essay, I also use the term 
‘culture/culturally’) appropriated form(s), which in turn reflexively 
start to influence any possible understanding of the universal/ 
conceptual term. Using this approach, I want to investigate how the 
socio-cultural practicability of Miri has been appropriated in history. 
. Jam using this term ‘Conductive force’ in Foucauldian sense where 
it is used as a form of power force which represents the productive 
aspect of power. For Foucault power is productive phenomenon 
which uses various knowledge formation practices for the conduction 
of population. 

. For such philosophical and theoretical understandings, see Kapur 
Singh's “Four High Seats of Sikh Authority: A Debate” in Me Judi, 
2003, Jasbir Singh Ahluwalia’s “Sri Akal Takht (The Doctrinal and 
Historical Aspect)" in The Sovereignty of the Sikh Docrtine: Sikhism in the 
Pesspective of Mordern Thought, 2006, “Miri-Piri da Sidhant” in Sikh 1८६ 
di Bhumika, 2017 and Gurbhagat Singh’s “Akal Takht ate Ajoka Vishav 
Chintan” in Feri Sadi Ch Sikhan Layi Chunotiyaa (ed. Harchand Singh 
Bedi), 2001. 

: Scholars like Gurbhagat Singh, Arvind-Pal Singh Mandair, J.P.S. 
Oberoi, Bhupinder Singh Bhogal and Rajbir Singh Judge have made 
significant contributions to elaborate the Miri aspect of Sri Akal 
Takht. Amandeep Singh's recent book Akal Takht: Revisiting Min om 
Political Imagination, 2018 explores the possible dimensions of Miri, and 
invites us to ask, why is it that Sikh imagination has so far not been 
able to theoretically explore the sovereignty of Sri Akal Takht. 

. Here I am referring towards the sets of assumptions which exist as 
prevalent belief and generate this general perception about Akal 
Takht. These assumptions are construction of the cultural force, one 
can find these in most of the writings on Akal Takht, like Sukhdial 
Singh's Sr Akal Takht Sahib: Itibasak Vishleshan (please see his chapter 
titled Miri Piri da Sidbant page no. 170), Roop Singh's (editor) Sib 
Sankalp Sidhant te Sansthava in which articles of Jasbir Singh (Min-Pin di 
Parmpara page 10,147) Jaspal Singh (Adal Takht: Vtaphna, Mantar ate Iikastk 
Mabatav page no.611) and of Harpal Singh's Sn Akal Takht Sub Nadiei 
Sarthakta ate Samkali Prasangikta, page no. 620. 

. Here I am using the term ‘population’ in Foucauldian sense where it 
is used as a conceptual term which signify institutionally governed 
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wowalurv whach dam net question st» normative practices. Please see 
the second lecture m Foucault s teens | onmtory Pateiatem | twr a ftv 
Coda Ih Prem 1977 1978 

By obwective realty ] mean tbe thing as n is, hke the natural mate of 
bang but on other hand perception i not only a specific way to 
understand things, bui also an act of eonfication to understand or 
unterpret tbe given thing with some subjective interests. One can raise 
doubt over my positon about objective reality. Maybe the idea of 
obwective reality is also a form of percepuon, because perception of 
something never exists under the same name, it exists as ‘truth of 
reality", maybe this whole ses of objective reality is a product of some 
subwecuwe imterests to gan universal status for its constructed 
perception. Maybe the ideas like the objective reality and the natural 
state of being are also constructions of power forces. 
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By active force, I mean a localized form of power which can also be 
understood as a political form of power. This force is not capable for 
the conduction of population. It represents the negative and positive 
aspects of power. 

Here, I do want to clarify that these forces do not represent the ‘true’ 
spirit of Sikhi and have appropriated ‘Naam Simran” and 'Shabd' in 
such a way that its (Naam and Shabd's) invocation to ‘Being’ and 
‘practices of self’, which can potentially radically transform and help 
one evolve from 'ego-directed' self (Manmukh) to the liberated state 
of one who has acquired his ‘true self’ (Gurmukh), are subjugated to 
their fantastical versions of Naam and Shabd and invoke being in such 
a way that it is satisfied with fantasies provided by these forces. 


. Foucault, Duaphne and Punish: The Birth of the Prison, trans. Alan Sheridan 
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“Nietzsche, Genealogy, History” in Language, Counter Memory, Practice: 
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nia dz "um feu उठता चली det d fa iu $ dmg at aut, eer 
Wiss ठे पबां sus Wels बठ Bet Wate | ने भेठी मिभूडी ota चै डां 
So- mz gg, fea Har पठिळें-पजिल बीडी aret मी i fae उव, fegt 
Raat टा faust, AHS प्रतिभा 3, fen Ha टी Gast da d 3 gre! jd! 
Gast a feo 3 fa ‘Un’ na वाठमडि रा ब्हिपाठ d "3 वाठ-भठणण्ट' 
feu uses ठे, लिए fa “पछ uget Us पठपाठ” AU at fag foseu 
तिता है "3 ae usu gau de feu दिकाधिका Jfer तै: 

gri we बी ware dg, uss पाउल usu ule! 

gfe zard घक्षप्रणि sg, ugs € भिल us पृघीठ | 

mug us बी घड ufs»ret, Us adie मे ठिढल ठ wo! 


fen पर री »i38 उब feu “us aafo” nae di fen य॑उ-मिपांड 
री dut ठै, A Had ade’ J बि did Maure Mons fea मिपांड, Ais 
रा, बाठज-बठठ MAS बठल बठठ è भडळ fe ठी fess J! fea मिपांड 
"5 Hes रग ठे, प्रघाठ HES € dl! feu ue’ छा मिपांड, A goHf3 
feu netara 3 yeta j, माडे छाठउ ÈH MÌ woa माडी टा घन्ला 
urdtz 3 dige-wet मिपांड 9, fan eit लङ्कां fa evt fed fees उठ | 
made रेख दिल! ‘Ua’ me Haeo URS रे maai fe mfe J! fed 
fima री Bat डे मिपांउ तै, fan 3 fa gent रे fene-afenrearst 
Quen ठे uss Ales ad d Gu OS गळडंडठ प्रभडारी AHH री ठींउ 
tdi fea gg vet, “य॑ज ugere Uy यठपाठ” टे Hoea रा पाठीन 
gre Hdge Wate, fan v वि astro AUR] gu UA funrfanrt री 
पठपयाटी, uz Ue fe J, fan una वि ret dau मिथ è aasan 
PAH UZEI ठे घउठ बीडें उठ: 

uve भें ठिउ 4333 d मै, यख मिले' चि utes ute? 


fea ‘Us’, मठ्ठ iie è Snes ठी »rawros Ga उठ 3 fea 
‘Us fen” yaa, en, Gad 3 Sue ura सिप्रा »i Unet fer nau 
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«ríadyg “ae uad FI oraz पठ+-प्रठया es aera, ठी Haves 
fed yes 3 yos उठ। मौ a dmm रा बाव ठै: 
wd Wa wg gat afez श qw ॥ 
(ea काटि Beale, um 968 
fen छा fioa ae fed तै fa nau maze लाडी Aes टिडिवातर, उठे 
aa feu uaa det डे ठेट Sst, Ga mé ues उे पपाठ वै भरें छि 
usd Gafes nazara GHn, fang warm use FS 
words 3 fortes 3 | fed qrerau Gusas बेट era ‘fer ls eet" 
छा मभळ" BUTE | 
fe& ढिउाठिशां मिप gfe»n fa (1) Ve wes पँ पठपण्ठ छा 
मिपांड ATS 9H m3 माडी AST रा uz use «3 प्रताउठ fmrz ठै. 
W3 (2) fea मिपांड नठमभ्रट'ण Q3 3 araudaz,d'as daz रे घेउठ 
Q3 डी vet ते शडे fea ठाठ-भठणण्ट' 31i 
fen मियांउ $ femazi-ugs F डपा वे प्रघाठ-घेउठ FS TS बठठ 
vr पृूणउठ ada fea JB du बि mies orfgs gi 
iue sug $ ठिउनउ कडे Hatara बठठ arde री भंग रा मिफाउब 
"ug fer डल dt Ji 
fen Hat री geo (motive) at 3? Het ae st fea d बि fen 
Ho fue मे greco: Gawua ते, Gd fe ठे fa ws feu nare sus 
ते W3 waa feg sus मी anaes, fast suat €3 बि use feat 
festan रा dt yas है m3 fes we] ठाछ nent J| fen set fea 
Sus Wee दिउ जी ger wil?! 
feS ठिवीधळ dtar fen dune sus री Hor री र 3 saad 
ठ॒प-तेधा' Cura mG 3, fan è Ya खडे wu नडी छष्टी मतरंरण Fas 
vr प्रधठः È बे wen ve wwe दिउ wher तै, उग्ठीबग्उब ufsen 
agge set fan Gast-aast री Ss ST 
मिध ue fe ura 343 faQ "user उठ M3 ‘SUS’ vt उप्ठधठल 
at d? 
‘Sus’ vr nae ठे, drd-frummo, fag ठाम WHS uma 3 fans 
att we, डे feat neat feu ot ag de whe रु ea ते: 
sufs ad sus at wem! 
WY AIS, VST 1039 
du vr ufos 3843, मी wavs Sus, वाठ उठिगेधिंए woe ठे Gv 
घॅप' Ae Tg ठे भीठी wae" ठाममी Hast रो sees asad feu ust 
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wI छिउि ‘son थीठ घैठ' gra डप्ती।' रभे थग्उप्राउ F fug, He Te Ua 
Hs US TAR-RE (sui generis sovereignty) एग SIH Sent St fen TH- 
Ws" रे ws Ses wreta fut Te w were VS भारे gs: vers 
sus WHIRI, AHI »ióvus, Sus न्तठभ-भ्ा्रघ्ठ पटठ d SUNS Jud 
wos, area | feo ‘wa’ nia सेठ gdiea fem v surfea d ws ‘Ue’ 
HS West ठग्छ fen vr aet मिपा Agu sg, fan et wea fa UA 
fumerfanrt री yetst, Ue बिच d! वि$ ने uu vr Hes fora डाठड 
CH MS डग्ठडी AHA à NSA TST GATT Usd Ales Agar मी, डां 
wu fen ware fens afore री ate us Hd, fen wee fgg साठ gus 
ugers je (frat è THA us'«e रण gSa घेडत fen Sq d: "ers 
sus € Usd der, det ufangs, जिए डे fen 3 ue Hua- 
Sabot उब, HS THATS d | AHS SNS रा USS घेउत , fJurgs wen, 
Aa, TESS, Sus, gera डे डिघड WEI sus ues’ vr Hg, 
घेठाग्ळ, TAN, पउघी ufana S, HOH-UTS, भेपण-पूरेप्र W3 fefeuras 
UH | SUS SSS र' घेउठ, SUS VH डे dire yod exor u-t | ] 

fed fewaua d मे fa vd syst छी पूभाठिबडा से fille an ag 
ठगी d! AT MeSH नी ठे ue Het HAP mmis etai मठ ऊ Ox 
SS रे भाळ ठग्न Tet US अडे Cat wet ust s घण्टी THs 
री faes 8 at He Thm मी 

vefeus fest Quorfes i 
fas मिध Hat 9 uote! 


fed fe»rfunr ganfe बबी, डा्टी मैडेध मिथ्य ठे बीडी तै। fea डी 
wets seat fewraurg d fa we विमे भउ peur रा बठभ-बप्रेडत AT 
डग्ठड SH Je di On ws Auge è ws गी बेंटठ HENS als Ae 
उठ, fas fa Saas HS afam Shai sra ydh go: AISSE ust, 
gwaa udt »rfe, fan aes fa ag de मातिघि fas Was 3: 
eas सेमि उठी at wm याम WSJ yan i 
UTI auis, पलि” 1349) 


w3 femo emoa ust हॉल JI feS at: 
aa GslH Hag ator far unifs मिठ ai 1 
(पूङजी aua, UST 1349) 
fea femo झगठठण्घ ust Se XI fen Sgt प्रठग्ठठ wgwel भड 
€ उठ YH उठ : घरतीठग्ख OH, TAYM OM, vrarezt UH mS yaara 
UM | ga ठग्न Stee ffer è पूर्तिय 3 eta उठ : ugurgr TH, बटप्म 


ae 3४3 | 133 


TH, Una TH wife! He faroa ठे usd: री femfem 
agare से gu fed बीडी »i3 fen रडैउडण् $ णी ras रा RITU 
Fam घठाला gfo डां Gu ठे wa Hor: fidt Ho, areaus v5, 
wergar HS mS घटती He री name बीठी। fea weze at y निम्र 
wr para fa Hes yeta vans fexct Ha बे ag de vigas feu बीड़ा 
Jew है »r3 feH बाठठ ay WS JP Ae Tess Wo a Hfz»nmHt 
aga Ads वाठ पैबठण्ज'उण, मी रठघण्ठ WÍJgS,nhJHd € wast ठे 
fen मी डां Qn ठे am da whoa à meta wen ad वे mias 
fe तराम बीडी मी वि "ते aura Hast, HOTS मिध armi e Que 
vna usta dfenr भरदैउ पठभ Hee fene Bet afamar Te |" 
feat Haat vr Sua fen AY जा Hae At fed meagere ठे fan 3 
fos बे $SHo« uen uve fe fau d fa “messet mieng ues 
aun,” ave fea fa wegge fie भउ è magas adl, fea st du 
भड खग Bast gu ji 

feat feast रा fie feu sot ठिबलर' fa wa 343 ठी uit स्ता 
ugat उठ । Ynet sus 3 jd Std sus डी ठिठभउ 3 wes बोडे 
मा Hoe उठ, ud Qu HW ue fa fit Ue 3 uem ठ री be fera 
डाठड chat gdisw det 3 गांउ टॉप बे eds fea ès we, से मिंध 
H3 डे wam Ua vr Gen तै। Gx डेले थीबठ, ठिशिणग्ठब, safes, wa 
mfe ठवाठां dut feu SS SUS घळठ डे USS je री मैडण्डठग d Hal 
ते, QW F ufg& ठणीं। मिष भड री niat ast, wert Ue री oe vt 
मपेठाडी 3 उठ रे र्भडठठण्टी Sarede बिउ ठरे iuge sus री Ha 
ada’, JrHdlel sie dt ठीं, ni vatarga डी तै। 
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1. तवा विशो वृणतां तवामिभा: प्रदिशाः पंच देवी:। "mew, 3:4.2. 
2. वाठ YSU Hau, 3:1.4. : 41.2. 


13 
भीठी-थीठी er frais 


RRE fw स्याली 
fes sats mafs sz] USS wu 

zc Fee Re £m sss 
wats fess वे mus ed 
sai us वे Ss SSE 


PFS साठ Ge ve UTE 

WSS Une रो He migs € mu und feu बो ee 
है ? ta c जो ise wurs d? est Se जे feras iEn wi 
Raa es fc fer टे बो ठन Use FU उठ ? Se Ss TAHAE 
eS जे ee से जो ee र्ठ mu रो नडिडो ग्ड es Se दण्डे 
उ Re aes ऊरी ER as) सनि रे बो gaa उठ ? छिउ उठ GS a Urs. 
के re रे ब्डे few Sos us 

Mais ur dedi cin fie sted रे fean feu वटो gut दिउ, 
se nase oot Gera dfer 2. cesses Sse: ES 
Sas . BASS se. FSR. Aas as. मेज-डेज: SS se oe ! 

RAH री uss Hee Tet रे Su wee Se (#215८८८। SS 
Aas बठसी 3,9 बचे उडड-थङडउ € fe wii 3 बरी eS SST 
उठाई ले gu fes dum use Se ठिठा ठै। fega feu neret feau ठै 
3 mene) as A) fea fecu fen fos रग तै नि fea पिठ रे wu 
zz endi fus «t harza fiu gel 31 fea टेबऊ' miad ठै, ने ect 
€ uzmus fesu zz Oates aie 3! aH oS ea Hai 
ISSUE UU. fe? uzu fes rastad Z mra fex grani 
सठभ डेरी चै! छनउी SS टॅट वे sad Ene Wet Ji घबडी zum 
feugi sarai AUST et HU बठठ रे mda «t ON ठर्डिरी iam Side 
Rats उसे Sat उग्डि' 3 “उंडी री डण्ठ' v fea JU रै नि Sent 
e eae mziuztwzimsddt EAA Ti मे थीठी भीठी 'उे ऊ'्डी sue 
fae toms fed छठ Paes डे ङण्ठु d गिक मी) ऊ Rae SS 

~ NS 2 = - anal + ufe-fare zi et 
डी uza feg u red! a भीठी यीठी Gus yas ठे जग्डे ऊ ule- 
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रोरी a उे ans Hagel ass A -Far isonom; 7 
d Wet J) भोवी 3 णीठी efe» रे रें dfaa wx उठ, मिता fes 
सौढऊ-ते efjct तै। feu नोडठ-ठें ores 33 fea zt d पडबरो उठि नवरो 
d, "qs OY afew feud tar Sie डे rz we vf हो 

मग्धेधब tas fua fear fear 3 ठिछछसों है। निटि इवे सजा 
बचि न्हिउबण्ठ at vd! yu माटी ठै, निम्न ठाल vui छिंडठ x 
वै, fan H3 feu iret adt ofits medi हेजठल Fe wer ठै! उमटे धामे 
Had ed: dient टो far uwue cvs Um: 7€ बंडे ट्ब gogga 
ऊ St नोडठ-उें Hs d रभ SS रिरो रै। नें vU Rt Sens xe 


edt afr, urat भीरी 3 uld! रो rrüea डिंठडा zunf वै! टिम pag- 


s 
डिंठडग e wya उडे eg रा fea aS Sez Hug: ठे suse ctm 
d 1 भीगे-थीटी v" fea EHE 3 P355 कत्ल ses उे मो eee RUE 
€ gu feu femora d. doves wie ÚA weg usza rc 
(spiritual sovereignty) एग Usia g उ टिन SST UE ठण्ड री maa 
HBÍug) maS उम्रउ S. से भीठो Gat Jessi wes tempor 


- fds LR - Ee  L- 
sovereignty} € dq di दिम Sy di IndHis TET Had र sasra g 


P 


3 uss fagi à fasiam ma ठै Ferg 

भीठो-थीठी रग Hasu नोड uera xs fesesi मान रे m 
fonia से fea aS Shed €5 Fas बठ्र ठै. Sawer SFE, से विरे 
री उठ भष v usal3íosc as Susi3«unsc  BENENES 


fga रे पंध य 


मठेप v feast Sa यजछुक्री रा मेंडुलठ Ga b hse Uus 3 S8 uc e&t 
Mind Mena feu UIST gv ठै, निवे Salt es Sa! 3 Sas सउ 
oot Jet Jfer Ga wien gut नल fes ans feet feaser 2: 
"I नळ भवि ane fas Hore ठै प्रप्टे 8 
Wels Hafe se Wag Son Soa wu इष्ठे ॥ 
THIS # O3 Um 
goet fes wíasa wen रे उठ Het (उभ. उन. Hs उँ Gen 
Go बे dü ue री yus '3 wos uz सिड जिन्न 3 
fag we शिखि Hau ठ web» 3 ge soh sates 
web gets far adhi m yes we wes 
Ue ue ufo Hag 9 qradfu us ufe i 
ara # 3 us ss 
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fea fea वाळ wot री Qn nfast हॉल Has age go, HS Qu 
नङ्ग-धूबिउडी री es feu dt der d, Fe Gn रा Sfsa-rr sta fea 
nds Sot Ter der | उभ gre Afasst (inertia) v पूडीब तै। वॅन gre 
घळ, Ju mae Hast & fdg d! H3 वाठ yo, famro, Saat du 
Has Ader तै, ते uldl रे SSS उठ । मगध Sane mwana faan 3 ufas 
री wes fes fea feaut we fadus mene fag fagdè vs! मसे 
ufagst uaa रे Husa feu wet d डां Heat fooga mena gar 
ठे Wet तै 3 fea Te Wsreor-gu F Sn-gu few use je ys! us 
fen ufafanr fex fedet gre? री मैड़लठग्डभब Fast atten Sat afic, 
fea ज्ञां उमठ वाठ dado! STS ठे «riv d | Ae Hou fen 3-dret wena 
feu after तै, Gd fea जां ond Te री थूघलडा रे nots affe di 
dixe] रे dH पर fay fego? gre? रा WSN ठगीं Je’, Hat feu dre 
fea Gust tas feu मैड़लठ vnu ade उठ, fas fea gA से प्तिणेंगी 
3 usa Has Je उठ | feg $उेठी gaz तै, भीवी-पीठ urat wast डठाडी 
v HHS | 

fed Hay रे fsa faan रा fea uem तै। fen F as us 
(भीठी-पीठी er nasa ufss) $ तै, जिसे Hoy »mue मभाली GaSe vt 
unset fos मैड-मिथाठी रा gu पाठठ ade ji Gn रा Sfsa ferns Gn 
3 mra-afa»re हॉल Use तै। fea Qu fenastars wordt रग mfa S 
Sot cide", Hot Hees रे g8 रा टिँडव घळर' तै (बेडी get ofS) | TUS 
fen AHH ass] Bet Cu छगाठी री Guat feu Hast छा uta age 
तै, पठभ Wu yew ठै: 

भष 3 afa fea gu fees 
(ag afte fur नी) 

way fes feg fas w Hae d fa fexast Ales feu, ठेडिब 
पपठ F3, भीठी-थीठी रा mwaa Gu mene तै, fan fea nay “nina uta 
fadus" wat «ufa ठी भग्ठि Gem” fesse 3 1 fexast-ates feu, 
प्रभात्ी iua 83, भीती-धीठी रा nga रै Gd mena fan feu nau AS- 
मियग्ठी रा gu पाठठ aae d | Had व्हिभबडी-नीवहठ 9 Gudas सेठ Yat 
(ठैडिब, मभानिब) à fea 93 few ij वे She are St भीठी-यीठी vr Tay 
Hüut mean mque wE d, fan à dg ठग्ठब Se मी ठे “Us 
uggs Ue पठपाठ” Wem OT उठ्माष्टिभा तै। Tene fad mods 
(uss) feu uses तै, 8a usa feu, mra fex, users JI टलिन्भाब्ही 
Hast e ymit J (ds पठपाठ रे मैबळय HERS Tan (fan à ranet 
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gu fera ‘fur far ater d) azai yas रा emen तै, dava 
वैः 

उभ aug पॉडिप्रायी em Ii 

मा fea à A mars wm il 

प्‌ fenaa »i पड़ल gafe i 

मडिवाउ wes ठ wet we 


s.s.. $99) ee 


पडिप्राणी gs विभ BY sert 
unde; लिउ भजि yari naci 
(TIS मिध Sq, Was Va यूवा) 
gone mast मिथ्य टे fen eme fife dat neat 9, feast uses 
तै fae fa “यँ usere" è fagu 3 मिप तै। 

Gus fenast-ales feu ठैडिब, प्रभामिव 3 THatsa dust 3 
भीठी-थीठी रे nse eange v uas ats fam d | meet dtes eS 
RHA fed भीठी-पीठी रा Hau तछउभपी uss रे HAS c fea fasu 
Js j| gA Sent feu mat Use feu भीठी-धीठी vr मधेय usw »3 
ठल Shot migrat टे AH 3 aunt fers etm mifmret ठछ Ti few 
yar feu fit afos ठे A meus Ue ats ठै, Ga Jast md Hga 
से un ats fodfent ae dus 3 efdss यी adi, nat मिंध बेभ री 
fagus उमडी $ बर्त deer dfenr nin रे Gat रे satin "3 estas 
us Qaae d! fen रा fenga vidi de वे बीडग मण्डेठा'। 

उलउभ्रषी पूड़ड' 3 usdHdl yga रे maa? fee भीठी S ut 
मिधभडि री fesuest è usta उठ। बग्ठडी Hess feu fi soa ठग्ळ 
पिली «a fea Set विम रा HAE dv feu fen, fan ठे usami 
पूडडा रे ठाछ ठाछ USSU USS" às St Baw घाधिका as aS 
प्रभघःउभव gu few उलउभ्रषी uss री Satet बिपक्ष atit i nigris 
feu È fen $ fe@ afo nav a: 

Sikhism is essentially a State symbolizing a unique correlation 
of the spiritual and the temporal sovereignty. (मिंपर्भाउ ठे fea 
Be HOY (de), fea aS AHH (पं) '3 fea aS sues 
(क्षालमा-उँड़) € JH«s UH atari) 


fen ठडें ges $ जाउ भवनठ VS मो ठे उलेभी TH रुप को सिड! 
तै 3 tue fen IBH oH v feast Aastane feast weet few unas 
ata 3: 
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gfe yay dor Haet wv 
पै afe a fa awe Il 
Ws प्रथाली esr 
feg Dor उलेभी mg ATE 119311 
(HITT H: ५, UST 73) 
d'Hed ng TH-HS रे रे घठिभारी jd मां SES Je उठ: 
HAS UIS Ada "3 ?«W Bet! मिध छणजिठ ठे fagus m3 veu è 
gu fay fey SS Ja Am TUS gH US! Ht feu VATS रा भाठ्ख 
HSS At HUST STS (propitiatory) ठीं, fas fde-uer fe तै। उप्तदूय 
»iH« Par] रा पाठ ठै, fH& रा MUS »funtrauat THe (spiritual 
state) ठाछ Aaa, fen Ss पूषभ भ्ातिभाग्वाठी | fen uu F ठंडे खिर ठग्ळ 
प्रांउभष्टी arges feu fea uns feurfanr wet under तै fa at 
vianrst anes $ "funr तप्तटठ री MHES 'd ad SE रा 
Ja जां feufznra din darot fed faau fea ndseusge dara 
ते, ने fdarawa gu fed yond yga रा ठिप्राठ 9, fun रा mee तै 
fast ठेब-टेव, थारी AT AT टे बिठपाठ पण्ठठ ST HSH Ua (sovereign 
right) | राष्टिमैम छै बे जां faauo टी Suret-daret घाठे det Sen nfge 
ada पाठठ बीडी faauo मिँषी dera adi, fafa fen wes feu feg 
प्रालमाषष्टी yga रा fons 5d तति मांरी, घर्छाब fea gar, ग्भठघ-जीळ 
mad fsg we बे afo uet ठै, fan set fret few बेष्टी खां oot! fen 
रे niea dn} We बे जी ufset Tet बिठधाठ went dare J | fasurs 
री maret Haat ग्भठातेन्न TH ous Je Hwan पिंडे बी भ्रप्लप्ष्टी ugar 
a fed mae du बठ for मी, fafa मिप रणजित fen wd d3o 9 fa: 
HAS बे शभपीठ d ww 
(mr fu, IIIS) 
fen fefsona Foret रा gn थामा feg तै: 
fast oa Sfi usw उले THI 
(mar fiu) 
ug fen gad Huet à मिध छवित ठे प्रवछी At Aga ठग्छ UsH 
ese set sd gafar, Hot Wed! aS बीडी Hg उघरीछी feda 
Haren बीड तै, fas वि मी ag Sat घठग्टठ मी vt ugtet mit geet 
Ji 3S dt fru छजिठ $ fen ais री Ast d वि sre पठभ ढैरग्डिङ Bet 
Hast री eos mafaz J, us पठभ री Ther wet, wae (esit 
री det 3 उमडी Bet THAT rena J 1 fen Sgt wast 3 डठाडी, Hist 
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3 पीठी, fea wn è yaa उठ । Aas मिध afaa eut fagara fen far 
रा fana Haus ठग aad zt fit a wame gu fes मीट-घीट टी 
घां दघीठ-पघीक्षं बाठा orsa dh री nae feu fje-nu4g feu ठी aaa 
ते बे गाउ aret deli Jast mat अड-भडाउठं «gr fr पाठा fen बठबे 
fig Haman feu mu adt det, fafa fea fea set forni & wga 
मी, fem ठे Vidt Wes asa उलडउभ्रषी uss $ "mue Ban werfen | 
“ue fen emè बाठठ वी मिध छजिठ री ATU ठाम-मॅडा ठग्छ Zag 
get mwe तै, 7S UA aet uev ठिठ' de | fea afos fa प्रांउ-भष्टी 
ga ठग vat Get मिष fos ae उठिगर्धिर प्रगति 3 ag ठि fru 
मौ रे dat feu उठाडी-भग्ठठा F म्रबडी-भगठवा Ss Gare ठे aret fe Hga 
रे neg dn wd र्भावाश्राठडा vr AES ee dt d | प्रवडी-छगठी eS 
भीठी-धीठी रा ume डां gg ठाठव रेड नी रे “Us uere dg पठपग्ठ” 
रे fabu fes dt feens di भीठी रा fagu, feu è feuazta, 
मभानिब डे arotsa Uus: Qua मिटे 3 sad घीज-ठुप feu ठप्ठव-घण्ली 
feu feuad उठ। fen Bet TH-AST unis बठठ Quds went पष ठे 
Ha 1765 fea में ठग्ठव AS fiar sofe, डिम री fewazs feu Sar 
d ठेग़ ëv री sate set ag गर्धिर fiw नी रे ठग्छ ठग्छ dS aa 
रेड ली रा ठम A fmf : 
èd Sa 5Hds Hed 
Wes भन्न ठग्ठब गाउ dise fw | 
(कषी ara fu aS", HIS AH) 
मे fed afe ares d fa घाउठले Tors araa dt मिध sfgs थीठी 
3 Hist S5 पठडी | घग्उठळे Tears dd € dd बी du ऊ डी ames भ्रतठले 
33 AGS, (TUS ISIH पूड़डा रे Ban args) मिप sfog री mania 
THA HST SS ad MCS डे mena At थीठी रे anus wre भीती खग 
बिवाम घाठती (exogenous) Sdt, Hat भांडि (endogenous) d I 
as feces 'भापठी »tfamraos arae मिध sfasa fex भीती-धीठी 
रे fons $ od! mne Hd | ay da fevers go, मे मिध ofa è dest 
(gs रे ume $ USS" बठठ Bet भीठी टी घां थीठी 3 us सिटे उठ। 
fogad fima ठे maen fe “पिष sats? री घां 'डे fuer ठिठेबाठ 
v प्रघर भङ्गा सिँडे Jal मरें er on ate ठे भतितान्नेघ wwe fue 
HAGHTS at री at fet घेष्टीभप्ठ al ufam, st ठप्ठब-घण्ली fex fen 
za घरी wet dg र्त ठि न्ञी ठे भापके Use रे Wü dé su बठ 
fest! fen पूषा टे uta fev gere Gout तै fa at ag diffe fiw vit 
रौ adl user बिउ «rg seat wien तै feg era west Gn fouctae 


140 | Essays om Akai la&bt 


vt mes तै ने मिध sfgs री भीगै-धीती री usus: F जी oss पै। ay 
Jg Sar ठग्छ बी भीठी-थीठी री Sas ठ़ं oA Cus aga से णडल ats 
Are उठ। fae fa Qus fafon d, av शिज्डिमबाठ fea fia aao री 
afam ade उठ fa suds ers ठठ Ji मिध छतित $ प्ततठी v उठा 
Ser fuarı fea de fears feu una ata viv d fa मिध छजिठ टग 
3 WH बठ ठाउ गेंघिंर fw नी v घरी से fers पठभ जेप fods urafua 
Ht | nears fed fevers fea यामे uas uu v EE Hals fee उठ, टने 
uma wet 3 farara (abstract) gu fea Se उठ | SA gu fe घरी, quu, 
«Hg रु' प्रभग्मो Un det तै 3 ठप्छ Jt aotsa fasera मे 
Sferss fey maa 3 suse पठिछ WHS gs! 
as dd fever उलउभ्रषी yga (भीठी) wa fea fears dud उठ 
fa "av SS उठ du सिर्डाइशभा AS" Ban (TH eddr USHA") मिध Bfaa 
€ घोडे Ga री fefsona मिभिडी d ठै, wot fen रा fiu ma री 
SoSHS ठेरी जां बढ्पि री athe SS avt SHS St | छा. dra मिथ्य 
mond fed afs fHut री fut री past aspiration 89 मैबेड ade TP} 
Hist wae उछउभधी uss’ à मिध sfog ठे nrds F dt nmu& 
प्रेमघाउभव gu feu Hfeenfas ads रा जडठ बीड़ा J! Td ठाठव de 
मी ठे muet Gerda daro ut खां मैगठ St AWE प्रख्पउ बीडी। 
dig WHIEH Al à fHu मभाल री 83a adl Hz à Harfos gu रेल Bet 
uret भीतं Te feu fane | He Had feu nore uad रे H3 डे 
fags ठेठ डे घळ रे बे «Jd रे H'EWEI (sovereign) See SS Has 
ats fara J| gfanret ragno रे Hae व्हर्गठठाठ $ HoT USAT 
Tan बे Sa-udsa रेठं feu Gx री uss ठै fug agafem famr 3 : 
Ho SS SS Ha gu gl 
(घसि ठण्टव) 
ae Whos maS usu टे मेडि Hgu US! fen Bet afoma} 
पग्उप्ताणं टे भवाघले Gg Ws USA उठ। Guat रे Tes 'उे Jest 
3 usand ugs रेडें ates उठ, fan à भीगी-धीठी Shut टें fagurt 
was asa मी वाठ उग्गिधिंर At ठे gs gu fess: 
Wu Wa fmi छीठे gs 
y5 343 nee fees ate il 
ठाउ बे fHurme ug घठाष्टि॥ 
पठ ww ger डिलब ote 
fea Fat टेथी 85 H II 
मश्च लूगि( qm वे uge TS ॥ 
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zu Qu3 È aa टेब wai 

ud ऐसे WE nm zm ॥ 

wa AH Sar वा ठाणे mfe ॥ 
Awa ली ufa èg feorte i 
Gasa vetera war ufe n 

ya ee wm cat mfe i 

fea adu fras fea Gaz ata ॥ 
छठ est sa ufgerfz छीठ ॥ 
वाउ afg gs प्रिय udt efe i 
feg भीठी utet ae Ife i 


तै ठग्न लेगा वाठ we HI ॥ 
(farai famra fer पंच uam 
भाप ठे भीठी 3 थीठी wet fea faa री unte € विठफाला wes 
ada fed cast mine ats fa ffs feu deat uss 3 पळउक्रषी 
YTS रें »fs-»isdinf (distinct) €t उठ 3 श्वउत-मेघेयिउ डी | fen nz 
Mond WU ठे giae mfgs F (से spiritual state d) Asa, ua ठण्ड 
dl "erm 343 घटिका, ने मिध लतित री deat uss vt TEZ- 
326 d! वाठ Afe fiw ठे थीठी »efe-dm $ mua JS जूँब रा रकम 
fest 3 ‘ua’ $ भीठी ues asa mmm uu gafe | 
भीठी-थीठी $ € बिठथाठगं wot ware री us Amet भउ fes 
बही adt तै। भ्रैंघवालीठ wsg रा aaresto ws v uu डी रे sees v पग्ठठी At Hates 
Use उठ | «I र JSST रा WI R 
$us ठे üu टे fen ume रा das atz fa Ga veset 3 uss 
yga रग प्रमी 3: 
Luther challenged the papal doctrine of the two swords, with 
its claim that the Pope was the ultimate source of all 
authority, temporal as well as spiritual. 


ferent oa fears से fea gu fe uster डी भ्रत्तिता री eme 
dier मी | ret »r3 fenat ara feast रे nares मिप तप्स विपाठ 
fes ag wígure F घण्भर भीठी 3 पीठी fea feras Gus Stes act 


vot aret i tit arg cp anf few fere रे 3 vist miS remis 
fei 


frinfs fe भीती-पीठी रा vraufsa nma mew wet few v 
ष्टीमाष्टी अडि eu ट'बठ' ws मिप Tear | 
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fiuufg nore HAY moet है, UIH टा vin JI HOH रे 
धठभप्उभा sm Hau Gn रे usan ufys $ care उठ। VAI पामे 
Hou fea fent de tas ठेवला fendi as मैघेय AIUI बठरा 
31 fea HA मले रुप gasi Ue ĝi वाठघण्डी »toma Haut HAG 
= feast Sot यजिश fagara avt vet at ge od fea रेडें uu fea 
mediational unity fea Hfeenfas उठ | vnd Sea! निउ fea eS ufga 
Hott mE रुप उण्ठ' et us fea SS Ue ase री थेन्नेटिड 3 Safes 
8 प्रभाठ उठ | fea fea vna TST Te feu wes ua | fedat egt fogt 
= प्रत्जिंठा 3 प्रति-रिउठल dt watt uns $ मठथ-घेंप qae j| graue 
= Qez Seg रग प्रतीत 3 "wu हल add ठग्उ-भ्रधी gi fen Bet 
डेराडिब uat feu uat रे gaz, wat Gu टे उछउभथी ufga vr, बेष्टी 
घठऊः eus adl! Stet भडि nett »m8 टे feast ed! ufgent ठु 
neta St बठ्टग ठै, ug लाळ dl fega feu fea टी eur Hae dI 
aaret «iar emet ufa feast fagara ade 3 Safes 3 Unies d 
aa fast ndar बठठ री de उब odi uv | ठाठघग्टी निउ Hasfus 
feg tas ठी भीठी-थीठी री tas vr टण्ठप्रठिव ware dy 1fexazt-ies 
fed fea tas Hone $ usu, Hoy $ Tae 3 dad $ मैड-मियण्जी 
3 ffu घठग्छेंटी तै। 

Jsa 3 umdHdl uss रे wur Aaa ad उन्नठठ SA छः 
Jos बघठ Gu ee? nma Jt 9, नें émet भडि ठे gadwdt डे usdwdt 
ufq fears yes बीडी Tet ठै: 

Render unto Caesar the things which are Caesar's and unto 


God the things that are God's. 


मेबठ fen fears टे frotsa mura ठे es बे fen रे fefJgrHa erac 
& edt? ऊं we d fa dass hr ठे fes que efonreét usa रे 
feufznra टी zaii eet ठठीं, Ao बेळे € उग्ळग्ड निउ vas Set ay 
»(fuara-ddd Hd fuma बठठ Bet far मी उछी Ist AS dd HESS 
3 fara ot fen ठे (Hues feu) claret oued à TUS »nifuora घेडठ 
feu four Qe री duet बीडी 3 fen उठू uu ठे भग्पले TUS भीठी 3 
पीठी SS ggat रा पाठठी ge छा eons बीड'। ठिठैमम SS भग्ठटिठ 
gaa ठे AmA Ws fes agfus ‘ver री Ge È बे येय À yaa ठ 
asa ats | Gus उलउ उे पछउ eds ठे Sue dug caren, fae 
Sara? (Descartes) ठे HS 3 USSG रे gat ठ oss mad ats | Sat 
= HAIE ATS मी । Bad ISS SUBS रे ठालघे F बॅड वे Hass sege 
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WIS मी | Sarde भठ रे घेउ G »funraere Bel TUS’ Ss d USA 
रे usd $ fefamraa Sa ठाछ wes रा ठाउ fora dac urge Wii 
graue री femma fen ais fea d fa fen ठे Hat ma रे उछउ्नधी 
3 usi ufggt री tas weet due gg fadt een बीडी ठै, 
निप्र B'S Bas जडे Jard? टे HJE "mié wn ud d AS IS! SHG 
Huet fe भीठी 3 पीठी, gaz 3 uss feuara fess (distinctiveness) 
Hat ठै, ua fefdazr (difference) sdf | भीठी डे थीठी eat री »aa-mrafaz 
vast atten cue de feao è भ्रधिवात-र्ठ 3 बाठन-धडकं ठे अडक 
»isd' aa fest ji भीठी 3 A »mu& »mu& वण्ठन्न-घेउगां fes 
feuadhut debut fea vad Shut usa उठ। ने €« SA ठग्ळ MUS 
nue भ्पिवात-पघेउतांं feu विठिश्राप्रीछ तिल डां Sat सी ug faute 
H3Se (pre-established harmony) t wena atten afset di 
mana उन्नठउ tin è Gudas quo à ag Aae fiw मी € gos 
fears ठाल fen uiv तै: 
wn बे yga बे egi 
MY ad usWHs AG ॥ 
vts mg fesa ufows ii 
छठी ufa Gas mans ॥ 
(iz wem) 
मे fevers वाठ difde fiw at रे fen fears feu Gut waa ese 
Jo, Hein è िपठेबड aga feu रै, Gd fen v िडिठमब fugas 
feg fee उठ fa ag Whos »3 maada feuara mag d famr Wii 
fen HHS3 è visas “ids È Bsa WniuH (HJ WSH) ठे Se 
री प्रधेरण्ठी HH AS UTSt oft feda Wo 1696 feu HTS ats 
डां Gn ठे ag whoa $ fare odi setter डे gÀ यामे जाउ mígs ठे 
Quas H3 UnSS ada vot d3s few Wars cows री प्रठरुण्ठी que 
atst i uve मिध fevers म. aud मिथ ठे suet unda. y'Eduga fex 
धूउिब्रप्नाली Sd ठग्छ AMES री vals v uss ade Te गाठ गंधिंर मिथ्य 
मी € Gugas Sa © उतप्तठिव भप्पप्ठ 3 maa रत्माश्टिभा ĵi 
ङ. SH. ls à वाठ ठग्ठब ualesfHel रे sages we fix 
Haid रें sdedt 1974 रे nid fe su अभप्पले Bu दिउ ag whos रो 
Gudas za रे g«r8 feu fed fears ün ata तै: 
"In these lines we almost have an echo of the famous dictum : 
Render unto Caesar the things that are Caesar's. Instead of 
aiming at the destruction of the Mughal Empire the Guru 
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recognizes it as a creation of God, legitimizes it in the eye 
of his followers by calling upon them to acknowledge the 
temporal authority of Babar’s successors.” 


fea fears fea fire तै वि fae मिष रणित रा adn ATS fuot 
fefsama घेन aad ये «ivt 3, faStfa भीठी-धीठी री udua रा feg fea 
xds«uss Uy गै। fen set Gudas fers रा fangu ज्ञठ॒ठी d | fen 
मिळमिळे feu www sas AWHS wee उठ: 
1. वी वाठ whe ठे Quae za fev ‘wad’ mae UstaTSHa 
gu fay «gfanr d मां fefsana maa feu? 
2. at fHimfz fes wis! 3 ‘eal’ रे uasa! fagara fefsos 
a ‘oer yews तै? 
3. at Ste’ sa “उठी” er mrfae-smolse HAST रा 
ddJ' WaS usd तै मां HAY? 
at ‘ear Shut Anae (HH बठ drHed) AS unie श्भपिबाठ 
wus adeh उठ wt det gu डे? 


s 


गाठ ठग्ठब ce मी री ungue, Tg míguro SS nem uu 
& gfanret wars टे भवाघछे Het urgW'g बिका; dm भाठसठ de 
मी रे बेळे 3 भाळ WHA ou मिध रणजित री मिंपी gag 3 Ia n5 
fima mi sad उठ fa वाठ fse fiw At SS wad 3 उम रे 
माठप्रीठां टी vat feu vss! मीठ AGS रग del HES ठी Sat मी 
Gov | भीठी री विठथाठ wes «sd मी am उठिगिर्घिट ngu मी ठे fiu 
Bfad è उछउभपी ugs रे eme '3 da $ mine ad fest मी । में मिप 
तँ fa ‘aa a, wad वे” wee थूडीबगडान gu feu «dd Te उठ। वाठ 
fsa fea बजि od वि uBsHet डे उळडप्रषी usar रे TUS TUS UST 
IS | HSU रा, Fad TSN, रीठ ors Hau तै डे ase fea fexast vat 
are ठग्डा a! fea SS fons Hout भले रे टे-धंपधी face's SH Hoz 
ade उठ | रीठ रे उठी è टेठं dga fegar foam तै, ब्हिर्डिठड' adi! 
vna थमे lr रा Gudas auo egt घेडठं री fefdazr हॉल Has बठ्ट' 
ते, ने ue Hott »m& टे पछठभ्नपी 3 gest ufge»nrt री ‘ee 'डे 
motes तै। 

उठ fea fuer ठै fa m ad uana HQ" रे at nee उठ ? ष्टिम 
Hotere सें राभ रे रैडी da रे gre USS" gH रा Masa बठठा F | 
nes fea तै fa vat टी प्रभान्निव-तगस्ठीउव HAST (THI) At AHS naut 
feg mrt faros री बी Eu चै? fen v बी भठेठष रै? fed fag डे 
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fad Te feu we तै? fen news è मटे 3a उे fs vera um at3 
Te J5!wBTHol yost ggn MSHS Wirt मैठाठळ Hatt MAS S 
TUS बठठ Bet, HOY री »rma-usst Bet erit J! fea fees fen 
ठिठठे '3 urfqa पै वि not घिठठी muè geast nam fag varardt 
Sdt | शीमा्टी ufa mona Hatt faadt wus avast ndi feu टठाउाठी 
तै, WaT Ss पेठी vet तै। fen wet mrat faros goad घिठडी ठै 
HAH fe due Bet «gt तै। डीम्रठ' feura तै fa Haut na री व॒रठठी 
mona à fowge feu due Bet ANH मपी रे SA'S AHA AaS 
Fe feu wfem | पठ fea fea Here Gow d fa Aaa HoHl Hau 
qudd 3g 'डे tudes 3 »araaarerndt है ot fea डिम ठे HHT At 
री भापले my à मीभा-घॅप fas बठ funr | fan sgt GH ठे nue maru 
€ Gs HAH Wis four ? fen निठेपाडण (paradox) fed faase v 
fea a fed 3 fa Pat Hates AHH fidt रा Aerer adt | fea विड 
(Hut) edt, घर्काव erect fags di 
fea me AAS St us बीडी उेष्टी (a priori condition) fena 

तै, fan ठै ag ifie fiw मी ठे "mu ag usta AE” टे fade Tat 
afen gj i| get भड डी प्रभग्मी मंगठठ wag vol-drHed v छिरे 
Hw Ho 3 | us मिंपभडि cnet ufa ae fen Haut रे uut 3 Sue 
d mfa mt मैठाठठ à Hau री goad fast $ avy feu duc 
Bet Te fe शाटिका odi Hoe, Hat Gaal fera «tar प्रभग्त्ती HSS 
$ Hout मळे रे भगडीभाठ Je रा mus मडीवण्ठ ade" तै। fifa 
MOAT HOY री »rau-uast HHH मैठाठठ feu dt Ass Ji fen set 
faut feu fags agar dt adl, प्रतो मैठाउ few SH que 3 थ॑ठाउ feu 
Ss sae प्रभुगिव MHS go! imet ठान-मिपांड ठाले मिष gra-feurs 
vr ona edd feg ठँ वि mfa mona डग्डें प्रभप्ती मैठठठ, MEETS 
Ted, Hdg Wu रे, ud feenfas J, us TAH Jans बतठ रा Ja 
ud faut बे Sat fanrfenr | Gn रे क्षपिवात 3 feufznra रा UE W5- 
ume तै, fan ठ वाठ diffe fru at fe& eme 3: 

gu fas fes at a unfe fes यी at fau gfs um s3 il 

fes यी बे unfe g faem set fes dl at far Ws H3 HÌ | 

mu Gur 2d fes वी बे unt] fes यी बे unfe mew aï ll 

fes यी at fau बे AA यभ È sdb भे मे ote ads usi 


fen sgt बाठ-पमारि $ नठ-पूमारि oS ds बे am gifs मिथ्य At 
ठे उलड-भरषी uas (भीठी) ठ Ba-Sst gu-dw uero बीडी ji क्षालम'- 
dg झेब-डंड़ रा »redH-gu JI 
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fergura बिहिनि nast रग प्रमउत तै, fen set fen à भीठी रा fdg 
werfen sre St मतित्ते Ut AHS भा Were तै, ud थीठी wet «t fagua 
रग fsg dt fag «afanr farr तै? ? वाल usu मे aS gu fes foaare, 
ठिठण्बाठ रै, Hadre gu fe ‘aga’ जै, fones J! वाठ afte fry 
नी mana थंडा, पद्धता arte wB -yay री fanera warst रे पूडीब 
Jd: 
ह dst fy mfa 
fas मड AAG Qufewr i 
(gat €? ea) 
fen Bet nats usu ठिठगाऊ fodrora Mena’ 3 'बठड' रे मवार 
gu few धङ्ठायण्ठौ fen »rQvr तै: 
faders fasu fagi ठिवघर्ग्ट ॥ 


as बाउलेण SH पन्नग पाठं Il 
(घरच्छि DZA) 


fen set usa थीठी v fsg «t di 
Ja ooa रेड मौ "oma Wet UA से रण्ड चै, Gu GA ers erit 
at uax उडी à उिउडरा ठै, Qa Bet Ca ura ठी भवाळ ugu v fama 
wat fsg det ठै: 
ठाग्डै वे ots mé sme Il 


74 प्रभसे Ja 'd Ho पाम wg erat उठ: 


1. HüftHs (cognition), fan v7 घेडठ È logic 3 metaphysics; 
2. ठैडिब सेडठ' (conation), निप्र रा घेडठ तै &f3« (ethics); 
3. Hennes, fan रा घेडठ रै बला 

4. 3 we ने बठभ-घेडत feu fesse dI 


(नप AÌ) 


fer wa erat पठभउमडी E vos Shut ura feu (modes) उठ | 
मँटठ्ण-भठड fe was Ud Hgre-gu (aesthetic attribute) fe Sag 
»nGe तै: 
मडि gae nme Wo «we 
(AY मरी) 
ay Hau «fad ठँ ठैडिन Tet (ethical attributes) few 3 ay 
Jd QW $ metaphysical attributes Tot aS उठ: 


भरीगी-यीगी रा faata | 147 
awe बे ताट efg»reébr «wa ॥ 
are बे fefe»r feuy eter i 
(नध FT) 


fen sgt fan wm ge री es जां बिपी तै, Ga ware uad ठे 
gre-gre (vitalistic attribute) few मिभठरण 3: 
gre बे ze de fan ze 
(HY मी) 


fen ngu निउ mans usu रा fdg usar dI 


gee 3 feet 


1. The Punjab Past and Present, edited by Ganda Singh, Vol. III, Part 1, 
Punjabi University, Patiala, 1973, p. 175. 
2. Political Ideas, edited by David Thomson, Pelican Books, 1972, p. 36. 


Mas SUS nd nue feue-fdso 
gasaz fur 


mas Sus aes मिंधां टी at fea Ane odi, Hat मड मडिश्राजाठां/ 
IH mS बळ भठेंध ut टी fem mr J! fen Shut feed gg- 
idt »3 feueradt उठ fafa fen ma $ "ore" री HAA ed 
fazfenr famr d fen set fen रा प्रउंउठ 3a '3 fue fan Halae 
ठनठीडव "ams w,Íg»res díge weet di 

"gre Jud री fana »t3 Wo dig ufode प्रातिश्च मी ठे 15 
मुठ 1606 AAA à बीडी । dra whos ठे fen ट' बेठ पँखठ nme बठ est 
are shout घाघा Hur ws ge ge ठे gt रा aH Hugo atar | 
we Hu मी वाठ थठ रे fona Hed m3 Tddiet ese mi ze 
GAH बठठ v HWE THS बठठ SS प्रठ। Set gc" Tg wa È ug 
fenrfanrara m3 fidt री Hfsast मभइठ वणे fecere मठ । बाल 
sus री ferss cord mígu fag जठिभटठ माठिघ रे AHS wert 
aret | fen रे vraufaa naa fgg उठ fa mas उप्रउ F de हाछी HST 
ageret, पठ री Gadt fenct m3 ठैडिबडा mats है| mars 3843, “मी 
ag da प्रातिघ” री Hg m3 noge-[euro mond dec sat AAT 
ठै, At fea डी afo nae v fa feu fen uM da v ठी fenaa di 

MOS उप्रउ रे 5! feu mE VS SS WAS Mas’ रे HISSUTs 
Had उठ | He Had feu ‘Mars’ agya री metes! due Bet fea 
femme ed eofsur fam di fue fa ag feee ठे ufgst fea 
cian बी ठे “sus” wae ofe घछईडि n3 gret H3 री adt ‘Haat 
टी aa fed zafaor विशा 31 “इले प्र छठ foduot भलि sus So gra 
aden” | fea ag mans रेड wd fen ea fea wer तै। “उर्धाड Sor 
"duo वाठ मडिठाठ a fae Sen |” fea टे aie: mime detnr उठ | fea 
3t fea fa fan sus G3 ag Whoa घैठे उठ शिम OS foduot esa 
ते, At more री मठधूमडी di टनी fea fa fen sus OS Hor aE dc 
zat wna faa Ji fea 343 dHol Ji 

fadus esd «9 dns JH3 Hd wfamqg रा तै। ने डिम री मिडड 
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बीडी Are St nta, qan, mis Mined Hes 3 za «qc ै। Te Iss 
fen sus SS घिठनभाठ उठ, बाष्टी घलद॑डि MI वाटी मे AERA "az 
Sus री प्रिउन्नरा »3 mue fug gora} feu fran Sus रा wzz 
ठी d ager वै। Te Haen जौ ठे Sa wg fed game» ठै वि sus 
Gs Gat arm Sov ते मे छप्त ofea ge (“उर्धाउ qr aa मि उघडे 
afea det”) | ag ठग्ठब ve Ate Hoe feu fea waar fee ga 
“उघड ad sus at afea” | ने sus €3 बैठा feuadt wet “ena 
मां HHV/ntrg'd fan ordo Qn $ sus fufanr dae ee ऊ ठित ठे 
SHS SS 86e री जिभा adt fest m nad fea fers TE ठाठव 
रेड AS “Suet Gara" fe घड़ी fies ठाल प्रधाधिउ ast di^ 
greg mp ufa ठ घेण Hfg 1" 

feduol Sad SS", dus, Hd USA रा उप्रउ di wars उप्रउ 
J1 चेउंठ 3s '3 feu sus Gai इठे पाउप्राठं e fega मघगथिड ats fame 
म्री में 5g पीठे Hid ue de मठ WS d Hd Won री उछठा fed az 
Je री at wat H51 Ga! wd dig ठग्ठव SS मी à whe मी: “ठग्मे 
afte da ठगी wet mfe mfe ga wd |” वाठ ठग्ठब रेड नी 3 feaa 
Jj dd 343 रे मैबछथ ठे gm diode at टे mW fea ठिप्तउिउ nus 
gu पाठिका | fea ag maaa री एठ-रठ्प्रिडा di Sat मठो fefsqma- 
HHH मैठठठां »t3 अठेधी भले-मठीठब जघण्ठघ री घठीव Hs र' डी UTS 
d fa Guat ठे wat meret Ae 3 fdà में माल ufgs feo uerfenr 
बि ने Hw" "3 Hy fed उघरीली foureet ते s: Gg Hmure डी 
घरललीशा deagh fas mess ms HSU रा fears wes Te J| 

"Hs fana fess, fan feu vex रा d gdi ठे, nns feu 
ठीटप्ने F ores jer ji! Satet मरी रे fen gitad vrauíaa ठे fen 
dim हॉल fura wnrfe»r fa farts m3 mae nadt aS RAU 
उठ | रायरी yaza “Hast Bet fear” fea Gu nine 3a 3 after 
रे fa Maamaa saaa J QG3uc ठान बतठ 
री “TER” SS ust Tet J fen set मै्रघण्डां S fen gen fed way 
Sent gs! fea fea asta बॉडका wer sdl stew wana HS, 
चेउठउ', fee, fome, war डी वालप-बछपलळाग्डां qo A Host Saar 
mu fist mons Gara BS उठ | Sten री Hg $ da divevia yess 
बाळा गडे भठेषी fears $ ae री fated oe Aas So उत्त' 
eax fesa eras HIAR J| Q8 ठे भापतीशा gaaei “र बैधीटछ , 
“AHS ष्ीडीरभाळेनी”, we fay fea nfus ats fa fears, Fas, 
waar, JE मादि मिपि ot पराठघब for ठाछ HÌ Te qo | fen vr Waa 
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fea 3 fa प्रभे रे wHatsa, wafaa w maa Ware gt HSut मेख 
है wach उठ। ने Sat few tee maa «gar से fist $ uss vit शिंढा 
री Nge ते St Gg भठेंध से भठ o£ प्रतीत $ बी GA "ums uod 
fan ठु unt “भग्ठमिब Hass” at "nass fest gest" yee gt, GT 
feat ware oUt umma «adt SS gfanr wet Art पै। fen Set HAH 
के wfadhbir mare $ d3o gist तप्ती उेड़ळ-डैठळ set fanr zt fa 
SS wu] sas बठठ STS Halos QH' AT Hee | 

MATS SUS री मिठन्तठा' W3 AHA बी इठे USAT sus री 
uranfast NSH so Bet Tet | -we fen fig an बठ aut fest fea: 
इठे Wan रे sus $ Bat से भठ fe foge बठठ vl waa nti fee 
mars उक्षड fea Sad usa मी भीवी »r3 थीती et ag उठिगेर्धिर मणिश्च 
ठे रे sae ufos | fea उळबण्ठं des gfanra Sat उठ, Mavs SUT 
= gua उठ। fen री few! $ ma बतठ SS रे ous ow 
eges, से Adu fes, fers fouet à use ag adl» उठ। भीठी 
fea arael3s, miro डे wafaa Haiam ठाछ miu Qu मड fess 
HW Jal ‘At वाठ de whoa’ रौ dese v जिम ga । ult fes Ga 
मड जॉ शभा uei उठ A UGH, ठैडिबड', पठा'-बेडिब feferuts mad 
qaret री feast yal पठ मभइळ Sat ae fed पे fa वाठ ufadifse 
mfgw ठे भीठी »3 थीठी ठु usar aut णी fa mers ater? Ga बेष्टी 
Jd fsg Ft ysta डी eds Rae मठ | घळडडि M3 W3 री रत feu मवाल 
use रे fame $ “aster” miim farr तै fan रे सेत oS वाठ wae 
रेड at ठु det SS AAS WW Woe den! 

Usd उा Ragu बसें मैपवठ gu ag difsie fiw मी e “fafeg area 
few तै faa nares use $ मी usar SA owners बीडी Tet गै। fen usa 
$ “Sa usds” m3 “Afs करडे” mfir far d! usa $ yesue 
नगी रेष्टी AS »mre fen à बेडल मैगी gfanra de री ut Ales à Hat 
ve eat Het भठळग JI 

mans xus, िउ diet ते, Qd rer d frm ठे THatst, »rafaez 
(भीठी) »r3 पठभ, dfsast, uesfsast (पीठी) vr Warss, “मी ग़ठ dig 
मग्जिघ” marma usa रे »mgde $ Hu ठप बे बतठा J! usa dev तै, 
ug e«t तेप्तती SSI Ales ऑिंजें JST NSH asa Set Hes fam Gat 
J 1 धठालीमा HRuret »r3 भठेघिउडीभां MSH Ada ost रा wia बठरी 
Ji nas sus à faa मिठत्नठगउभब arda ठिङािठ ers» टे yaga 
री ane ware ae, ag dfadifde at ठे fefson, उघरीछी, dat 5s, 
farts w3 Wmret $ AS fest! fen 3 «t Su fea fa yoat डे 
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«eta fand रे Que naan री at fonts $ war ut सिटी अबाल 
उप्र रा मैबलप MÌ Wo feg warf eae d fa “म्री arg dpa woe” 
"63 dg fefsgm री fesoro A mae $ adt तै डा fen रे लाल 
उघरीली ms foots रा «dae «t netara बठरी 31 fen रे 275 यी 
gat det sis feo d fa fefzgm बी fea amaa ते TS Ais m3 
went नाळ owes 

€ yaoi री Shinra, Fares ms fenrfunrara Te रे 573 NaS 
Sus री fev fhed ते fa M-m mama, feo fefaon feu aus 
THS ae | fer vus des fHd रे yha fes णी adt, ndr wat He 
w3 med è uta fes डी। मिषे-निंषे fHeat री AS weet A act 
पै तप्सठीउवब, wafaa, लैडिब ज्ञां mafa uve GS Ca ous de ware 
Sus Set wien ठी aol, wot uni गष्टी ferendi री usar agar di 
इठे urgW'g far बही eu» du feu ते nae उठ, Gat $ orani बठठ 
few Sat री मरणाष्टिडा बठठी "urs sus रे ess fea at an Ji 

got ward, At Set परी टे «gres feu CHS बठठ AT erge 
VS Werdt-ugu MI शिम eir mmret भठेधी dtes vr wre aadi 
उठ | HSU Shut negatur nadh ms amest $ qm uer Sr 
उठ। Wr AY feu fea ufu fdaat à fen wa fenaa ors fafi 
J! Gu सिंउब उठ, gd, efsQu » 3 medi gd à muet unsa 
“MOHAS W3 मन्ना” खडे By “टेउ/्रबडी” feu fea Huge ata 3 fa 
उभठवण्ती Hast माडी रेत रीशां niega nad $ mus da fee 
ES ठे, waht amare $ yafaa sect 9 mè must fes 
"oW, “Mus fis feu we बाळा fams Gust 31 रभठ बठल 
Vat us See Sat TH Hast Shut neue ws famat ठे डी 
fearset 31 Gai à farn w3 Wee uz nofea wes टी घं des 
fea «sar vt Hot afek due wet fana ssvt ji fea इवे री 
HISZUS BIS गै। Sa री mil gear fen faan रे fedu भडे nivast 
वाळी F yas je wet fead feGsi ware ens ifes बठ्टी 31 
इवे wr fast Hé moma रा yaga fafaa mafana) 
HAUS बठठ v जडठ उठ डां fa fen wat fea afen ना nà fa naat- 
yan fas Hout ed »feg थूडेम qae उठ mI भप्तप्त $ mus जिउ fes 

मेपाशिंटे उठ | 

इवे 3 fig टेलि n3 med ठे nuet unsa “मे ट्टो festus" 
wot fea प्रघाधिउ ats d fa Ta-ra, estun Ji warst seat 
णीते festus $ fegi Suet ठे, udu $ refi 3a '3 भैड॒प्रट बठल 
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»3 mendi fet usdH बतठ Sst Rast रा gua efe di 
fed festun ot feast $ Qn eb प्रिठउर्भर nash SÈ 34 d 
feafes age 3 m3 Gn Q3 Cent for Ge Ji fen festum रा 
aaa प्रभणिव usu qt oS Ve maa ठी ठे Hae तै, aes fenastas 
ius Q3 adt | went भठण्डठे fe fea डी fav vr Hare d बि festun 
Hu afen due ma fea जिउ HSU ठै grew, THalsa "डे wafaa 
ius G3 ठिठाऊ' aga ही TH प्रबडी À I feg festur Hast घड़े fens 
ag À wast 3) मड F घउतठण्ब ws HSU ess Jui M3 get Q3 
rust fait विड बठठग तै fan oe nega ठान «ddr मां festum 
Hast रे ud sese Jo nr vt ji! CA रा भठ डे UT भाप्पकी 
Hazes feu dleo प्रबडी BS HS PH YSE JS! 
festun Haba मां gobt gmd SB HSU m3 meme 
asst S mnd घळग्डिङ री man F eee बेष्टी Het गॅल ed 
Suet मरी रे nis OS fea Su बे daret det d वि ag म्रायिघाठ ठे ठन 
ggat री fen fan $ mie बे wars usu री uror प्रघाधिउ बीडा 
मा Ha | Hee nied maat »i3 Alea Waltz री ost fut faut vs | 
Sn è man OS Sat menet पतिते er »fz ate AT AA I fed डर 
वी चे mae 3 ने भीठी amatat, »rafaaar mfe), utet (पठभ, dfsast 
»rfa) usar घठ a must feted fas'Ge | nares sus fen fhert 
ठं faae wet euadu Wm तै fan रा भष ass] des gum रे 
wu री adt. मठे Ge Sahat mir è you री urafuers ut ufgst 
प्रवठी $ ume: 3 इठी थाउप्राठी ws Qu è sus री घां मेची urat 
ma GH è maa 343 $ AHH मैंगठठ, सेडळडा, रेत W3 WII चे 
a= mae Bet Ane «ex fonfes aga difeg se णी fog Hoc J 
मे शिम Q3 घैठल «ru fewast ag गगिगर्धिर मी रे o2 usd, we- 
ule Ga: è was रा पैठेबग्ठ Be | fed dis wat syst FS मने fru 
afars arg St ad AT म्रबरी di 
Gusas fenrfanr mama Hist थीठी chat usar à पग्ठठ nt 
Sage SS मी mas sus माठिघ उठ, मीडठ री मड F छठी most रा 
माठ ufafauz: 3 बी »idi ठे। मी nares 3843 प्रातिघर È mut feiert 
fas'G fant fae “मी ag dig mIa” »r3 enm: djs mwana Ales vt 
Hg 3 Ost wast, wars usu रे Tet रा ara बठठ d, उम ठाल fon 
A मॅडापाठी री fegar मीमिड d aiet dit ars sus mis 3 
ai dfe वेष्टी «b Tana मां खटेर fen Hir ठ fesbut adt 
fherr ठाल afam यष्टि ठी d mew di 
fiu निभठडी m3 "mara, मी warg sus mígs er e usar 
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ठे ot AH, fen fia 2; ua मिध टिडिठज ठाल frat री निवडी wea maa 
F 3a बे edt Show m nae | fea डी far w mare वै fa प्री ares 
sus wos at »r3 nfanrmaraa quat रा usta di fen usta fur 
ठे मिंधां री yates घरली 31 Gn are fefson feu Gat ठे ws w3 
wg री aust Tet प्रडँडवडा enm fuzt d 3 Bat ठे cet डिडिवल 
sfam ते मे बेबल मिध fefson adl, idera m3 भठँध रा fzfzam ठै 

मग्डे HWaral, डठांमीमी fefzgrn fefamrzt wa ले diz ठे wurst 
unga "fefsgm खडे fnaazt" feu fav 9 fa “are” (agetur डी 
uetus fe dy vr 55) री use ठे ठी wget HA री zia Ht eF 
fy मिHउडी m3 marna री ate wares usu टे asus Gt ws Se 
€ व्हिवा मी norms sus mígu 3 मैचाछिउ टे uzat ठे बीठ। fe करडी 
ठै fen Ana F Sus रा mag मिध unas ठै free di छित de रे 
AHS भ्घराणी F छे बे माडे wA रे WHS ठग ga ud वै। से छिउ SS 
Qu Hotety vr मड eit जाडी à fage qaa «fuz बे बँड ठे 
afeh बठठ Bet fena, fea at, fea nfgnrarad aes रा uz 
HUST Had बठठ Sel dg edged! डां मी wars sus whe री aS 
Sat wet unfas ust adatti sad Quaid fes Ht Stes. 
भठेधव्हग्ट , Haare ear Shy ure बठठ Sent डि्िंऊं ws 822-2 
"id मळ efe dus उठ gt मी nes sus whe ठे िउप्ठयप्ठव »w3 
Jg उभछिशां F ager agd d! fue fa ढठफीमी vansa meara 
ठे fours feerfenr 3, fen eas उठ ठग्न dà wos fenífgg Gaz 
fagi ठाछ Gu Sat è भठ "3 रेत $ Ae sel wast ess sac 
Jia मी vores sus Atos «8 fen ufa fated a fast Ez 
HS Udt Saat मां इठी USA $ WUS WCR sass BP UI 
mf Hac aret ऊं मिष मिभठडी, wea wa ठिलेजलों zem ox 
J Wed | aq fers ugs Sat ठाछ ues faq तै। fen fec vac 
fourGe awm mad बेल oS Fe शभ ad Us| wus Vu 
Gu framon Aree wer Hs उठ। USS बत Rae उठ 7m 
रा deds <u far णे, On à dede बतठ SS fests ns. mz 
डी usd H& Hee उठ। Savede $ डी रैडी भउे PSE RTS 
घां, sures aye n3 wafaa fanga ast weatust se =e 
उठ | सघा UGS Ss gfanra eas मबरे उठ ने रभ्रठवण्ठो ges SELES 
few "ere sus री mist aesa, Haus, fesues aS BERS 
छष्टी fhert »r3 fen $ fose री evades w ee जेड स xu 
Are चै। fen set मी nas sus $ Wiss HAT St TIN AS Uy 
व्ही usd! ते farr di 
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वाठस्िळाम vard Set wona US Het urit 1663 fu Hडाघिव AS 
1606 ष्टी. & was sus wig री fonet det At) USH Uns o 
must Bes 3 ufgat fea HÈT बेनिशा मी, “MAT भें HAST पबळठ 
Afz में ठाठ उठिठोधिंट रा gu पाठ बे USS उठ, HH! ASU रा «d3ecT 
>) प्रमउठ ot fefeu aed भीत री भीती घेउ Sel d डे mie री पीड 
mus ag us री थीठी घिउ Set di" ae उग्गिर्धिट whos fea v3 $ 
dirt was 38 भीठी S थीती eh टे sees ufved उठ 3 UA 
qu ठै mars sus री Qmd ards fee उठ। mars sus री Grot 
feg घाघा der at, wet गाग्टम नी डे भाप WHS JE उठ Wat eret 
rust dat aae उठ | छा. dist मिथ्य, Sar मिथ्य माठ, “aataid Wars 
mem ठे xifugna री जाउठा बीडी डे nore Sus री feras à "mua 
uga 3 fuss बठठ Bet far i वाठ उगिगिर्धिट Whos ठे uem री fen 
wam & weds s ata 3 fas fa gof à fen "ers 343 $ 
suet वी भिठठउ 3 aaret री Wear ed muet वी onret 3 fdas 
ठग्छ Gras feg | mars sus री शिमाठी fed far wend री Haaat 
ठत्नत ठठी शाहिरी Ti” mares sus री माटी fent जी ufoa 
Jaar ते ठाठ dfadifíe mfgw ठे aofai $ Jfrmr Qu fen yara 
प्री, dr F ws goua gfuernaSe TA डे संगे ddl ded ले वे 
»rQa |? marg sus री udug रा fea dd devs" ने Hà freer से 

Gu fen vara 3 fa “aftes mfau feu nae बीठडठ nm टी Sd 
= fed ume fed was 343 Qua vau राष्टि viv मी, जिसे gd- 
tats रे yaa 583 Are मठ | fen agi eda fist रे Sar TUS MUSE 
sas faue'Ge wl ger पाउप्ताटी uA WE Sg ug" HSS बाल 
डेले wemg è sus F Qu ug yoge तैत-बा्ठुठी mdfsmrm nier 
मी। प्रतिठप्ताठ “dora ठे fea «rd प्रतिन्नारा HHAH $ MUS Sus F 
टे dc So ast छिप्तठे we 'डे mas मन्ना fedt Wt iara ठठिगेधिंट माजिघ 
ठे gom रे sus F Qu mas 343, fan टी Que 12 se मी, 
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Qua बे mt è aram 4 qd ती fest ot) वाढु atte mfra डेले 
He Una बठ e yatta maaa fefe रीं R BA जनान उक्षउ 73 
मैगठिउ पैले mia je st Qu 43 fugas m3 Ge 49 wem; dz 
eet पाउप्राती री प्रिवाष्टिउ बीडी ardt i “aya afadifdo misa ठे arè 
बॅडे वातु री ufone , Vitat-zoftat बाली we वे पाऊडीत कला उतीका 
ga dmm तै डे fea Sos रा OM marg zu3 da में, Ga रका ळा à 
want eta fears age है »3 मठे on रे was wu dt faize 3. 
प्रमउठ fefen frye टा Quen उठ नंगी 29 रे wes feda aa fa 
तै। Wa une Hea fen v प्रवीर 3, fas ĝa पाऊडी शिळा um ow 
बे गटे उठ | मे में एट feat रा Geena ठः ats ऊ ages Sere Star |” 

ad गग्गिधिंर माठिघ डेले काचा der नी At eaga wigs रे yina 
ठिणबड de Ho 3 Tet ग्ट नी maS उप्रउ Wigs रे PGTI WX 
dig उठिगिर्धिट risa añ ea fea बिक age Wa, "क्र धा d "erm 
Jug mug HAST रा Ws ded |" 

Gudas Hau miei fed मैं बाल उप्रउ री Hase, wars 3u3 
'3 gofa रा gfanrase d à fed ó de, उव fefe» रो fieret, 
Bat से vd fossa डे iw wm रु Hea fa प्रचर ऊळ थीउ aaa 
ula री थीठी füg Set I 3 प्रमउठ fefenr wus aad भीठ रो नीजो घेउ 
Set J 3 WW रे Dong sus $ fares र" gaes Wim 15 ea 
Mas Jug री Qd vaur d, A ag उठिगंधिर whos डेले usiss JE, 
fen '3 Hoar 3 dg gad Sou e fe» $ 3 बिउ ठै. ua 
goffar ठे fen udur $ muStfent| उेन्न-यण्ठव Wg WEA थड ठे 
fefson रे favs Ay fen usus! $ nidi Sfor, fan mY मिफोउब cum 
पापा, Te was Sus री बी Afast तै, fen fefaqma fenne 3 ues 
WS was sus री मिपांडब usds बठ Set wotet gi 

श्वास uus MIS 'उे dete fautsa fees प्रभे रो He SS TI 
afes gu रा Sa fen $ ast Sa खाउ Sia तै। ès edas 3 
3a d'vdlaso री ्टीन्ञाठेउ'्ठी feena wavs sus $ fas eget तै ? 
morda? मरी fe »ifawe HT घरणी Mas Jug रे घण्ठुट aS SET 
3 Gare for है। gents मिष्य a शिब-धतथी TH wara SUS vr धन्नण्ठो 
मी, Qd wavs उप्रउ रे Hg रा पग्ठब sd Hl, TS fa QW रे TH डे 
MOS sug रे Wg ur uggret प्री । घिटिप्त TH डी mans sus vt gast 
F प्रउेड पी, CATH ठे भव uus $ Show 3t Sul, पत mers sus 
हूँ ymd डे Host ju Wu बे wavs sus रे fefsgma ye ठे 
ठेवी d fimm | भनेबे A भेंडी Hawes Hears fdv घए-मेभडी रे »mra 'डे 
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घरी wessurst sop send frena erat प्रतवप्त से ठग्न से पेडत 
few सेठा बेंउतीबतठ 3 Sa चेरतीजतठ feena री yost set fas 
Wes जत sat तै। uah faot Hears eet Sut, eat 3 जौला wg v 
छिप्रप्ठ' हो भेष Sg जे भाळ sus उी far तै। nares sus II TH 
AF at Hae ठै? ae vfsdtfüe mfg è muet w Ae fa wars sus 
mè ut Go»nrg gast उप Wee Tear, fegat nget wt बी sd पै? 
Quaas m3 Sess A fiusa use भत्तेबे मभे री He Ss gi 

was sus MS S dete fHutse fears बठठ set भठ था 
AUS सेड मर्थ ठे ufyaset gs ugdl J, भठ v feerata gu, farno 
ae: वाठ R uA RN Esp वग्जी fen पठड 'डे HHUIJ भवाळ Sus 
we as fees ag Rae तै। AS -AJU Bes vr घूतिर्भछी un few ure 
aot. oat. fast. et भ'ठं feu dfaa nut, on gu aS डे UTS 
fed oa niat ठी usat रे यठभ 8 gu उठ। feat we gut ardt जी nis 
= पठभ feamer 3 | ताठभधि पठडी, ग़ठभधि uec, जक्षि sias, Tote 
ust Se उे fis Ses वाठ ad was as बे Tofu रे उलड ठ 
उेउरे उठ | वाठभधि रे उप्ते gu मैठ-मठथ Fast रा das fe पूाट' Jo | 
quf रे wu aut ot AIG 3 fiis SS ds gu, 5H gu foodie Fas 
= usage nada fe fenag gu उठ। पैठ Hgu tas भासि WS से 
Surfs mu vum fee èn garfe Fed! parte ng unfor dfe" 
sou 3i “got um oH unfan Hs ug feRet wfe i" fene 
afst uma 3 fen feu ताठ gui टा; 5H gut रा पठाम, fed AT 
ead ugs USAT तै। “ठगठब वा UTS सिमे ust |” SH AIT 
wu ठँ wean छा fedu-fes"H पटग्ठघब्ण्ट मिपांड प्रसेड USE 
»mie 31 उन्न-धन्नव Sere fen woe पप्उप्तात $ Hen, Hf डे 
भिठा-उिप्रठः è muet ठाल Hius aae तै। उव vaHo री nme म्रघटण्डळी 

aot gis ade J! 

fegu-fesW USTIHSTS MSHS UST maret तै। yerga grt 
feu 31 verag टे उठ gu feu उलटं टे uis vr ठेभ तै। fedul mint v 
us, टिबाहिरीटड' vena è fes wv wua ji gae vus 3 
fea Gitega Hag versa रे पवग vt Hw उठ। fevat è ठिजाग e 
mag 3 Hag uerda निव adv Jfer nau dq Uwe d I HOY «t 
Hd धरुठघ तै। Hou nefas Wet d 3 Hoy vr मागनिब 3 ठलठीडव 
fea ट »mra डी fead श्भा रा ups 3 टिबाडिरीङड d | fen vranfos 
i33 wet, टण्भ-पेच ठग्ठीं Haga FHS मैठाठिड रे बे शभग्परी नभग्उ रे 
fis रे iras wot ove fead Yuh री ANS 575 HugH BS 
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बे, nue ora sad टे aa d; mes gast do fagu-faorm 
परणठघद्ारए 313 (काल) टी aruh aes anger 2 | शिव ऋआउ-कपु past 
पै, feu fea yad aama è काल 5 erdt wordt रे काल m 
feu घरलरा Ji gerh uem 93334 A Arzo ra Ep 
a gu weet तै, fugtg-fig पुनीथडी ma qae री nfa-ft fana का 
feast di fedu-fean uerauare er 3 gar री umm 
एिठ्वछाघ afe ji ea 3 zm री Arde st एलऊाती wes रे उँधा 
feu ad, डा बी fea mid धरण्ठघ e fear 3? dt fea wt पठार 
री गॉछ da aret ? बी पुनीधडी 3 fusts-flg नउ yoga रे व्यते faa 
Sot wet ? fegu-fearmm पटठघडण्ट री must काका ठै í ues 
ठिठउठ ast feu afe ठै, feat खरीक रा um ega S use 
ठग्उ d! fugig-fdg gas €t uerau ठै, fen veraa fed झी at उे 
ferG-des तै। मे fusia fig gara ठे aet tos 8 fme = ee 
fen v urs ipe zal ws ठग्छ den । मे fem Ya st, um ठण्जी रउ 
gas री QusAjus fes d dm, isa See ssp रो ws 
fe भा mea at fen naud $ बी versa vt सिक gb uu 7 
ws 3 gd3 री Gusajus måg तै! HR से रुप्से बंडू रे TSS हृल उे 
"lud sas बॉलु SSS Jed fu mews रु मेज वै। बी रजे उे ws 
री Gases ठु उेड़ठ € ठप्त fedu-fesH धरुण्ठघलूपस बेळ jus 
ठे ncen Amed uec dew ऊर at lead ars रे मंडे SS cm 
3 डेग री ष्टीनगठेरग्ठी tue we ulus faasa aS goare ST 
Sut dear ? at fedu-fecrm धरण्तघरूप्र बेल Get HRs ते, Set Fa ठे, 
निम्न ठठ dt mig Hdg Yerda (HESS HSUS") Usa da Ra. fum 
wT Tot AHS € थूवाट' Te, ठग aet fexast उण्ठष्छप्णो केरे जे कण 
del क्रभाउ sug de, cet ws रो Hest सिउ ठण R, उे ठ” जी 
sel gost री मिडी feu TS ने Rees रे usgrm रो ais sss? TS 
W'ddH v मिपांउ fee रे naet ठे duet usd! ते, fea रे wee as 
3 a€ उठ | Waan रे उप्तप्तठिब पेंडङ रे उप्झे-घण्ले PST ने शिजला gue 
री mede ते We St wean रे eens रग RN Se लिप SSR रू 
ss ust ठै, उति-छेती ते wet Qi Se fan fus रे जिउ feu fear 
उत्तप्नठिव sat get पै, रूप्ट भ्प्धली पिठ रो eaves ave’ ठे, ee 
Rest $ fast feu eset तै, fedu fuu रुप Qaa uev तै। feau 
Awan रा मग्पठ d, fan ठप्तीं रूप्ट »smuet fus $ ऊष्ठप्प्रष्णों sus S 
Haus ade’ J| fedu-feanm धरुण्ठघरूप्ट घेलऊण्ठी ars रो उष्ठ्प्रण्णो 
Faust € fog vans di! Ae HSS धरुण्ठघ faS उजा ager ठै, 
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यतताम री few बी तै? ussrH से तप्ठ favs उठ ? AHJ से पठता v" 
श्र usns वी d ? छित una से nasus os मैधैषिठ उठ, feu «ret v 
fem sdt, ee zt »nuet fus रौ «esse fee ws od! भा Hed, 
Ga wust fus è He '3 ufor fos उठ, TS Gg Sar Hg री de 
3 भत्ते मैंधतठउण् vt Gata aa foo TS | «re TT vet पिठ $ «sare 
fea Jue री sut, fen fead 3 us Gt mnt रै, us रै fed बही 
fesa warst, fan ot Hu »ruet fug F sus od! J, nau fen रौ 
Hafa v few adt 3i 

Sauna deere घिथत-पात mond परग्ठघ मिशा तै, mfe 
ते, छल 31 mS मनीन wara OH gu uda उठ | िउठां nile बाठा 
a बठड', पठडा, प्रामब fea da ris प्रडंडठ Hg d! SH रे बेस्ड gu: 
ugn gu छीघ्रढठ, सेठपग्ठी वाठ 3 Wea HSS पेंच IS | feat प्रडंडव 
gut री Fe fro è gad fag SHAT डे Ama S wor निमे asufs 
ud feu डी 3 | HAS nara SH gut à UST बठठ डाला GDH J, USS 
बारा fens 3 3»fs: दल 3 mura aga a fale Gaul रा era" 
Wad तै। Sa रग ates gu TH HH. मर्ज HOST र॑ Qua Set ASH Bet 
ते, avt zn ura बे »ez us J| HeY St थठडंडठ Hg J| पठडंडठ 
HSY टे uggrH vt ठाउ Tes वितथा di 

zhues री डठाडी, टेउपाठी arg री fezret redi, Sx से fan डी 
afes su è ठभ र' माथ, afes du è gu fes HdfJ छा w funr 
oer बेंटिउ 3a री थमा, met è fem मैगूणि è भडव & deo, fed 
fgmret उठ, feat ardt Hou डाठाव्डड विठथा पापड od Hehe" FI पठा 
è घेडठ feu उेन्न रा बेंटिउ gu रण्डा डे Hou gas dI du रे ates 
gu mdat उठ 3 mat प्राभाभी Hous $ अठेवां esgret fe es उठ | 
Hust रा mus uad gu, gaat gu, Wad gu डे खेळा gu fev 
fenem 3 उेन रे afes gu रे far डी on री धमा, fed रे भरर mua 
उठ, fee पठभ feu qa Sat रे हॉप-डॉप feafonrt € | बेंड डेल vium 
3 भठेधड' v mue ठिठडेमड' feu fanen, feg धियठ-पाठ' vr 493 
mo tsa 9, fea बेंड Ta रे 3u रे fos feu emr-üg J | Gudas 
we ठग्ठीं faafaa fen noia: रा घेंठ Hgu ठग्न रे dg fey ISI 
छी Ss yam v gu wee तै। ठग्न 9 घेडठ feu du रे efus gu gr 
माँ sem डे मां una WW पाठछीभाठी etd feu èa (शाठसिबड') 
बेंरठीवठठ 3 3r (usu) बेंटवीबठळ डे मब्डठठनग्डी Ysa छीछतप्रिथ री 
ès 3 डेन डे Amed उठ | TH € पेठत feu du री afes faena 
ae fea usu बेल je, JË fea ufsa बेल je डे बाढें neson at 
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yay" staafu mra बैल Te, mAd ताल री que fed जिउ 3 fa 
RYJ Hous vds शेव रे frata ‘3 fea ठा ते सादे | Radars टीन'वेरण्ती 
री प्रघापडी e ठान out de xét mah ant ardt Hest सी 
wou’ fed ee $ was fér है। da-da tzaa री Fe A को 
ade d 3 aret erdt पटे जि 4 vfu qu रे वे aS aint à Gaa 
J! Guat $ Canfas ager है उ ने nya uses fed ठेव dut पै 
We | 

Heda st yag लौछठप्तिध री टीउप्ठेरुण्ठी e fed दिउ ठै fa Sa 
ae Hau $ was बठठ, fen अठेठ्घ री ust Bet ठग्स vars Histor 
dt usura बे, छुठीरतप्रिटीमां ad uu ase बे ds उे SS री SSG, 
oad डे Hed री vez, vrz 3 gd री ees 3 set डिना बे 
HAYIT टे gu! gu, Jas gu 3 Hed gu 4 मकाउ qae d | छि eeu 
री must बिउ di oust रा ussngu gfw ठै, Sc 3 ae 
afama बरी ठान रे SH $ wy Wes SB Wee Ji 5d! | Rea ST 
Baden रा fed ta चै। Haug $ टेठा उे 3s जें fede duc र" छिरे 
TT X| डेन-पाठब Te Wor रे nu मिपांउ feat ardt wer जो ठे Sar 
Sal sate बठठी d! Hos रे US Sugte ठण्य ठे वेबट SEL war 
मी री Hef2 à aad wee sd, fas wem मी aus TI ठे USS 
ठ' we 3 fen use ot छिए suet sas € fefarna Ta 377 
उठ Ue | fen faus aduer री uadt Set, थंक uateafuet ufears 
ठे ‘ag de प्रातिघ! feu ag टे मंबलथ '3 du aae बे fed fie Shear 
तै, “वाठ de whee fe टेउपण्ठी ठाउ री ions पुरूप d, fea wawa 
डग्उडी वाठ UdUT रे »i5qus तै।” Heda St शौन्नण्ठेरण्ठी रो प्रघण्धजों SS 
ठ रा fed fis तै बि Hous mue da gu 3 Gus Gs d nmi ठाउ-चेला 
(eft) रे TH $ AHS बे TUS uerus dtes $ HSS ठ" बउ BS । 
US" 3 Wad HOY र' uera MHS थूग्पीठ afie dig, डी छिर 
de fee तै, ने fen रे जिउ $ डण्डे, FH vt प्रधप्पठी छष्टी we 3s 
afes TH रे SH Bet भठ़ेपड' री ठिठ्ठेन्नउऊ' Heat तै। 

TH रे घेडठ feu dies 3x री faena v fea लो जिउ 3 जि Sa 
mada ठ ते We, Sat री रेग डे उेठा SI ठगी se F use wu 
मग्डें। Had gre feu mamoa vr uma, TA è fis fee Te तै! 
des TH र डेन Bat ठे प्ता-पाठ 3 AsH-aist wamra fafana 
हॅछ Yee तै, Sat $ शिरला fafanret Je Gamtos ager 3) fames 
HE mfa UAT t भप हठडण्ठा E SH” SH SS vt famrs fedte 
ym few Sat री nos डे fagna gut तै। 
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भठेपड उप feof brt हरताळ" feu fan Jet से Hous" 
a शायरी fsad3us feu femen, भठेधडा SS nT] से SH रा A, 
fesrel yad at est $ wes sso", aH- us ठप्तीं 
»(fsmraz: $ wes aga, fen faena री ugret fed jl gre से पेडठ 
fey afes 3u Med | Sauna Gees घिधत-पाता er mir पैं उक्षा 
aa (भ्ण्ठघिबउ”) 3 Sat uaa) री बेस्ड feen रे fos बिच J! fea 
vsus ठग्न रे dag feu díus sus री Orc age पे। afes उक्षड 
sa डे aa री Endet; Sue तै। Se una Fees घिथत-पण्ता 
are तै 3 ae fan fea fus रे जिउ feu toe Fes ded, 
feg ere pasand è fis feu 3, fea «ere ही sus ली प्रघापडी हॉल 
due तै. fen ae out मघाथपठ sus डे ToT faena" Gsacl J 
ना uaa wi es बेंटरीबठठ 3 Sat ledas 'डे fen faena fed 
मडतठनग्डी wae खीछठप्तिथ रौ eae det Ti रपट रा feg fos 
3 fa मलठठमाऊ डे fuo! AHJ भाळब्डडा HS GUO U'dó wd, हट रा 
feg डी fis 3 fa neds भठधडग मवे Ba ले मिपांड डे मंगठिउ ठग ते 
ae feg डण्ट nme जिउ छष्टी भठेषडा feu «sre GE णे डे fegot 
डरूताऊां ली uss wet भापले ee से sus oot rat sse JI 

fog es Hess माडी पिठ è fjg € Use d, Haus vl 
nimrang घछ-णीरूठः 3 ez: fen eme रा fis di fed eve suet 
fug St ot Her aoe तै, पिठ डे घाउव AHJ भग्ठब्हङ' पकम 3 ठग्न Ji 
पेउठं è 3a डे fage HAT) डेग री carded Hedonrai बेळ Je 
fed fen ere रा जिउ तै | negon ai 3 fao mm Hoes री fossa 
खग fea पठभ 3 fa Gu wfdm fex fenem due, ndm Hegora} 
छीनणठेटग्ठी टी manat रा fest arg 9 । चिमा रा fuera ces mesonrat 
sare xissfuu बेल तै, मे fegot F fuot डाठड रे Ba चिप रा TT 
Jeu उठ dt Quai रा ठिउडेनडग è udH à ढेड d dud! रा IW doc 
Syert 3 anes feddt बठभ 3 1 fen «ere ddl मघाथड Sus v बेंटठी 
fiz fea d fa Jug रा भ्पिवात des मब्हठठनण्डां ठँ J, Jot ठ ASS 
Hec: छा भ्रधिवात diwss री घत॒-मभठी fee हमें fen «re री fares 
feg तै 3 घठ-मैभडी रे moa 'डे ठान रे du à मैडाळी घैठी negon dt 
gant sissfHu d, Regos टीनग्ठेटगठी छी munus], डेन-धनव 
gears è टा्ठप्रठिब ites ot तै, fen ष्टी feo ae eos je छा 
amg बठ्ट' J | feg हाट में ous! ठ esu ते, Hous री ठिठ्डेम्ड' 
Bet an ager ठै, at fea ones fadt पग्ठा adt ? Haus ठै feafarnt 
dnt aga fag esc wn ee fega sdi ? fea fade fesa पाता 
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dı fed fusta fug 3 Hea vt बैटडा en yA ea कार, pad री 
fasHeat 3 dss रा arga dam 

JE मी घाघे ठाठब È MIP utm] ठु HIE wt WIA qe 
J* | 'माठठा usa’ घृजिमडी uma faa mis metet uana जठ pI TA, 
BY JU उठ, गाठ gu उठ wa gut er fear di वावि er uma farsa 
faam) di उठ Weite wars qii gu घाउ (बील, Wa, रे wd जे कप 
wee तै। “लेणी ws su fzz लि” mds mite वाढ pi रा बठऊा, 
fave dra, उठ वाठ gu feu खडव-लिविउ (ate, भरड) मछ वै! उठ mete 
mad वाठ gu feu nafz 3 uz di ब्राड 3 पठ Sw उठ उठ ठृथ aag 
U1 गाठ gu मघ v निव v ad रा ठिठलः pafa aa ठै) “नलेखी हर्काउ 
aw fas wu” mg प्रछउठ fearet di 

बठडा डे fHaue v 3u fen fed waa-fzfq3 तै, mg feu naa 
डठपठ J, fen sel मउ Hue dimg uc AS उठा vts d WS 
Wad Usted एवि ठ veg fata gd qua ठचो ॥” Wd Hsc ठे डी waa 
Hes पर'्ठघ WHE तै। Hdg Yeas feu Hafa 3 पठ gaua उरो ठै 
fedu-fearn uvragere डिठेपी nint रा urs, उठ feau 3 टिकडेरोङजा 
$ पराठघ रे fear रा ng Hae J | HSS धरुउघ (पद HECOU WS 
vr nog: feorGdlez मां niaa faan, fed मिघाउब cum ठे. Ea 
»fefamros मउ तै, feu fan fen ays जा feuu ev रे जिउ wu 
four रातप्रठिव F37 तै। fea des SS 3 gaz रो शिडल-पूंडल xz 
बठडिशा emis तै। fea fefamraa Fe F बेर ve तै। FSS uc 
€ fean रा fes ठाउ sd di 

du- ge USATHSS HSH मी रए उठप्तठ HUS USGS HS HH 
€ निवाप è wut wee di usarn रे fea wu fefsmess प्रस जे 
moss उठ, fevat ठाउां F feat प्रसेड Yeda रे UST रु" dv! Jd 
Td रै dt ठणी। मछ mue रे धठताप्म रग ने देष्टो de sup fene तै ऊ fee 
dd ठाउ Hg 'd आप्पातिउ edt Je’, feu faiga cus मा aR fess 
AHS जां fem fexast रे fis à भ्रेष dy बे fer aaisa emus 
di get J| fen रण्भ-पेछ बिउ mies & जिउ act de") graa 
UJI AETS HSH मी से CIAS HONG Hg He (HUS YETTA) रे ugar 
vr nud Hafg di AY Hee री nafa dew रे उण्क Ss fes जठरो 
तै। Ag Hee vt nef रे faan v fea TIT v 3, ew उग्र रिड 
wur JI “fee पण्ड gfe wg "mg Wwe A nafs ne yg से ya `डे 
feam aget तै zt feg maa fast 3, fea भे रुप uma जठरो 3i 
fed ठग्उ JẸ हॉल तै, fea wu Sa हॉल ते, fea TU जन्भ SS Ji मख HEE 
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खा mwaa रे ag पउठाम fire (ठत) 3 प्रबडी (HTT) e भेल ardt 9, fura 
adt तै। ng nge री pafa € भठेबड' से s farn रे west रा 
भेळ तै। “eg भिल aran Quat ng मघर री पर्ताउ 9 uara रग CHT ठठ 
fee dx ĝi fea wu "aas 3 Pas! बॉल तै, fea ठाउ mora हॉल तै 
une हॉल तै, fama हॉल रै, fea wa fsada बॉल तै, frd ठिठडि डॉल 
3 feg mas हॉछ तै। fen wu 'डे faan रा »mra मजिन (feag) तै 
fam तै, मैठेष तै। wise feau, fead शभ्रां रा ur, टिबाशिरीठडा', fer 
= vega रे fean रे wua ठी 5d! उठ । faid »fgt टे um ardt ठ 
ची mgar faor ना बरी ठै, डे ठग णी fearGdtes ard! gaz हॉल 
fazan 3 nav तै। fee è To uddrH feag (afon) 3 fasi ठे ठी oot 
Hav! fen ufo feu mid dd gu Hafa 9 woa '3 शिथठेबड रे 
qu Sm पठठाम ade उठ nsu AeA ASA 3 उडन cir we धाळीरकां 
aot He mue nass: fren faut d| Quas we webu ardt aret 
ताठ au ws 33 3 fea ae fnfa& w3 | uar री fen द्रिका ardt aan far 
è uss 3 fajas पिंडे How cat wat! 

उेत्र-पग्ठब थठठाण्मब्णठ WGA मी d gga mong HOUT eat 
gfs रे aa gut ot nig mu ae J, fed प्रठिग॒ठ was et (mis 
ues) è fear टी nin ast wu afsad J! घृतिर्भछ रे mig a 
aut. am gut ठे wus आप ठै Hot afem fed मैन्तेगप्उभव gu as 
Hi far 3 । वाठ afem 82 gfs è gu feu प्र॑उठ HY d | did atten 
fed nafs 3 पठी gous Ji! fen Bet Hou wy HH JI Td बाटिका 
3 पठता रा ठग बी naf SOT d रें ठठं हल J| UIH रा fea 
ag भठेवठा es तै डे gm ठाउ bas SS I 

wg € गू : “sag चले TI” feg Pos ठण I fea HI 3 
und रा ठाउ तै। fea gear F maa € TI I! fen TI 'डे पठवाम 
टा na fae (53) 3 प्रबडी (टा) रा भेळ I I feg ठ रे राठ रा ठाउ 
dI 

fue छा d: तात afew è पठाम vt fea TU HUM" हॉल di 
fea भठेव 3 gaz Se तै। mist maa ठे TUS भाप à भठेषी Hs 
(मख) feu Sar fer तै। H33 ५टातघ HOY टे पठाम री gis goet d 
ग॒ठभधि रा wes mus de हॉल gae J| fed भठ d ग gu dim 
gu H5 ठे pafa dd! AS "ass री यबळ Ss रेटी di I डे भण रे 
ums fed ne pafz घिँच Set है डां भठ ठे Hu ठाल us AST! fea 
भठ Wd 3 dmg ठे We पै। भठ afago F nfsdg ठे Are I! ष्टि वाठ 
farms री Aa ठै, fen ag रे uara रा ठाउ Hafa vl feasts 31 
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fed भठ mut Ha Agu $ ufsere ae है। fen wa जे uama e 
पाठ मजु Wow पै, मजिन feag) तै, fria 3) wa e fearaa qu रा 
ag ag पै। fed ag fnasQ तै, fasea तै, नाळ 2,9 की my ठै। लिड 
è au fen ugar maag '3 Un d udu ifa टे 39 € 73343: 
Hfadg € ठेम्न रा wea Wo wars Aa wmm d afzag रु 348 उठ 
Ho री afen faa mrfen dew 9, 87 sem foe è कठ कठी 
nfn (fee Gg) & wes री 3i “nfsag a wfe. प्रठिल wc 
fedu-fearH uerguere mana yerda टे ugar रु ऋषण्ठ fetes 
(रमणि) 9 1 ferger ardt udu मडिठाठ fora री Fa री unit 
ad dt ठीं Hae" | fedu-fearn uerauere uses रे पठा et gay 
F were 3, feu des W टे sg रु at unt 3,fea'Gdtez ant 
ugnfe री Wedl Ja Une तै उे टेग S ठेग री शीक्ठेरुणठी कजी e 
छग gu पाठर d | Us HSS थरुठघ (HSU) fan टे पठा v छिउ Sewer 
age’ तै, Gn wes थरुठघ $ fed ठिठउेन्न due 31 fea मियांउ fact 
nat टे Um रे USS wt Jus ठग्न री प्रघापठी Ss Sue ठै, sss 
नाड री डाठम्राठी à ‘sus’ 'उे manus ager I 3 fen प्रकष्षठी feu 
dt Hd3 USGA HOY रा UJA मभइरl ji^ री Te feu धकर 
री Fe »f3sfod3 JI ने ‘sus’ '3 विमे wra री See ठँ afe 
due तै डा notar रा ugs fo test $ डेड बे ठ्न रे उस F fage 
se agd तै। ठग्न रे 3u 3 fage मिडी रो manrdt set, aT c 
maga ठा Je sus रे जिउ बिउ der तै। ऊ जी उे पूलडण्डो sees 
‘SHS HONS टे पठ È पेडठ बिउ बठभ-बांडी र्भावाक्राठी fears ठे Sat 
HHS" भइ JI ‘Sus’ खग Sg fis d fa Sa »famras: 3 ss 
री मिडी feu fwd afos, fen »ifamraz री प्रध्पठी fes at Ses” 
डे Dowd री gegi 

उेन्न-धुम्न॒व dese vt we ease JERI R प्रहतठन्नप्ठो 
yop" खीछतप्तिथ e fis fea तै। mA Sa gu रे प्रभे TS suu 
रा रिगठठ बठिठ तै, ud TH Hdg Jd STH रे उस री afus feemr 
«& du foo d | Recast sar सीडतप्तिध Sar 3 डेज री Ardent 
$ udo gu few घठग्छ ववी Hol 31 oH vt mis Su ates df 
तै, 3a fen विषा $ èn री st vt faena mage qai Bat से 
ve de ystfan Fe ngu $ ura तरे Us । ठग्न रे घेउत fex fga feum 
री du vr feg जिउ रै fa wast v5 nu Secret fev dfan उठे, UIH 
रे dug feu बेस्ड 3u रे gut री uer rot »famraszt $ was ad) 
Ji d aa 3 3g री शीज्नण्ठेरण्ठी Tot ठे at Se us s Sa S| 
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उेत्त-पण्ठब UTATHSS USHA सी e उतप्तठ MSA ASS AS HGH 
HOU Afsag रे Ju र' Wea तै। Wars ds Wen मी पठभ रे घेउत feu 
जेल से fan ही बोर्ड gu v ymd 5d! तै, विमे डी »ís रण्डे रा Se 
डउाड Set d (irem sit रु भडिवाउ Aes feu gous d । fen Set क्रगळमा 
मी $ fan «se feu «ese niu coors तै 3 fuus बसेप्रट' d | fene 
v उठ HAN से छि रे g'a प्रतिन्न ठउीं, भठ रे शिवण्ठात gu, सेंड Hgu Afsag 
$ wus ase तै, Ga wer तै। 
nfs : जिश्षाठ री मेड रु at तै, Afsag wars d, fared 9, 
ठिठडडि जै, “तै डी Ag di मछिताठ रे Ju रा पण्ठव WS AS प्राळमा HOY 
mans रा fexas au तै, wavs रा थूठाट gu J! “धूगट n USAT 
SqU उन्न-यण्ठव उाठ wen Ue HAYT v7 fers AHJ ने प्रति री 
feardmz at ठाठ रे 3d à uni dd Ua णे, Ada AHJ d, Tg 
WH UG पठभ रे घेडठ fey ugs रा Wea J, थीठ री थीठी & WS 
€ बठभ feu Gn v act fago adi di Ga Hue $ Wee’ J, मघ 
feu du बठ adt nafa v Qr $ usd! Cx nue री पीड $ HSS 
fan ठग्जीं 85 ठे ula री थीठी à घिउ SS" गै। Gu प्रछित॒ठ रे du v 
wea wu uar मडिवाठ तै। feg मडिवाठ fade feud री A3 रण्डग ते डे 
भप्तउवि 3 Jos nds de d, gars J! feg उतिर्भटठ whos टी थीठी 
3, fen थीठी ardt wd afsag क्रग्ये Sor री faena d, wÀ ठग्बठ nri 
Hes री faena तै, गाये ost amt gars री faena तै । उठिभरठ मगि 
et थीठी sone HSU थीठी è घेउठ feu ugs रा Wea d! Ga थीठां 
v" una od, Sd utat री itat रा »mu पगठब तै। उ ऊं थीठं रु gret 3i 
gfaviea प्रागिघ टी थीठी : wu era om gars, WU मडिजाठ nmi 
da' टग ठानठीउब घेउठ feu थूगटा WU TAT शापे ugs: री faena 
feu di AyD Haz" मे nm gum nm] ugs री faena री sat तै 
ऊं उठ Ha भीठी री uss रा uad J! fen] रा उठ HAY Suet usa 
टग Wed तै। 3u-U'dd वाठ Won" Ue egt ygd भीठी डे थीठी रे SH 
टग my Uda J, Ae Guat YsS (Doctrine of Double Sovereignty) 
= प्रियांउ fena feu उछठा ते di Jig 343 डे हाट प्रभग्पड ठे «resti 
fa ने sus री Fe बिउ uam री dv शर्रउगठिठिउ तै, 3 ere St »mret 
fus $ Huser d! Sgdl usa $ Ama बठठ set fFa TT त, 
Ga उँ ware उप्रउ उे HdH3 HSH 3 JHF YS Sh | उेन्न-पण्ठव Tg 
प्रालमा Ue wag SHS At at use Sg तै। HSA At mars usu ul 
वी 2a 3) mare uad ठे fefaon fea wert at ot at fesso तै, 
mag yda मी वा निवड gu HSH नी रग TASS few yare नवाल 
sug ardt ठी ठे nae di 
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os री mmt are काठी FA ठै, 2603 fan 372703 = fens 
WA sand A फाउप्तप्ती at meus Je उठ। eS aes रेज उे 
ठेग री शैमाठेरुती ardt os ट gu wee उल । Hee v ays लिए 
W3 रे 34 F fedtz gas 3 user è gu fasse om 
“UA Te Bet, must पिठ रे ee meurt feng wawar सर 
yma Ade उठ। AHJ Hou $ नढबे-टेब रे fos 'उे hatsa aT उेट 
fée, mmi ardt uous ठु enda fee Fae उठ ses (कष्मो रो 
Jv feu ue री ठिठउेल्उः »3dfzg3 di wars ses "ed mum 
री उेन्नउ रु aed fie ठै। mars 343 BS ठे sae ठै, आकल gE 
Wigs री magar र” fea ठै। mys Hae ठे कथरी egg eS 
री unt Set wars sus F ggg WE EG I) ees Ses SS 
Uda dig WSR uu रे ae fefson रो use 3) wars ous PË 
WOH" dl ठे भीठे रे उन रो ates feene ठे ढण्य बे SS vse 
री feen $ nsn बठठ' सै, fen adt Suge jd ees Sees us 
ठेघड wd" री feene ठे mJ aes 3) was aes ae MIS 
ris de SS USS ud रो fans. fum रू gest guts gg 
nin] TT श्रये Uae री सिनकर ees uer ठै, रण Feat fe eum 
उन्न-पण्ठव dg Wor Ue fen ्डिखऊ से ऋमलों S dat Sas उठ । वटि 
HHF रे Hu Stl WSH HD ठे Ge SC ace, Sah c. जे 
H8, dst Quseeby’, Gude Qaare, mu nhe St est क्यों 
मीम जीन uS ats Wer मो से wet शिजिकमब aaa रूण ES Wu 
fa Guat ने Hous" Set मेजर, ने HANS रे थठखाण् रे FF रो ug 
atst Guat aut Sfar usu Set सज्जो uss रू कंड xGuct osx 
Un Ha, Gu fen set «te fen Hu Set भते 3 Gas’ रुप was Fe ङो 
fase यी Guat & fefawn di Wg 3 ng c घरो war से डिड 
Hy र fea dS feu Fes d बे g? ws TUT WS we ठे WS जे. 
fea Ha ठे बे dig $ "mie vied Sse" S हिउ few desc FUT अधरो 
Sa wd sew, feu Wu रो तोड़ dime रे he डेज डे डेऊ Sa sav 
d ? ag रे tha $ NCS रुप GSS microcosm 3 रो इरी Sew प्रटेट 
det Ji AES UTS TES रू" mu US जे, aif NAW ठे से eS 
HS रे सेड Wgu$ufgwre Fa उठ, fest wars, spat, fxssQ freee, 
“ते stag” से gu दाउ डे ufees fear रे, ears wg जो उर अतियें NA 
oat fena Tet wrjer रै, fed How रे ws few Gand fast qam 
ठे NSH बतठण उतठप्पप्तो fenes due तै। HE Sut Nee", feq ugre xg? 
Je’, HY St US णी sese" ते। Nee a Sv He d? जे Hour ठे ऋष्छो 
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ठै 3 meet तै भें we है भण्त werfen पै। मेँ st nee से मिठ nus 
SS & stag duod sÈ चेले v gu wa बे भावी wee $ fes jurat 
31 fea खेले fea पैठ' प्रे Sv de aG तै 3 fes gar fw से arae 
fiui et gu ma बे Wee ugar à Sarge पै। भावी nee fed मच $ ore 
ar fenga जउठ बठरो 31 Wg ठे s! gel ma पै, Hee से बछ बठल 
SS st भादी aee at geet 31 

fefsana uduat e डिप्रलेप्र : 1699 F छै बे 1799 उब WS 
SUS Rees une ve rart messed € aes far तै। feu भें 
feu pads won SS बीउे ताठभडिश्र छग से nfs ade डां मठे 
ganfan र" Gèn उे्-पग्ठब ag went पख SS भीठ री भीठी $ »mr 
wes SS II Neds WSR SS gard Td ue री Hat Hast à 25 
afam few ese, Tans TUT fas री Gaat agar, vs NSA vt 
RUS? रुए Tans", WESI से Use Sue री Sa à See vt Tans", 
aid ‘S wu as vt Tens", fone HUND घरी रझाल se बे 
Hargs बतठ v" ges, fie sse $ भषरण्ली S sse A wF- 
wet uses v TENS, Wl MATS ठ Ses से TSS, NSA Shit 
Sat रो परडी wet wat Tawa डे Ufan $ See S TINS, Jans 
रे gdhi F प्रप्तशरीक्ष à मेपठ v Tens, SA-A Sat री gres 
रे TIS | MTS sus री Tat F छै d 1805 EL उब, भवाळ Jug 
डेस्-प'उब grg unen Ue Shut THAT मठवाठभीश्ां vr aes foo d | ure5 
रग ndis fefson mas sus EMÈ gt Whe foot तै, na gradfanri 
ad उन्न-पण्ठव Te want uve भीठी से SHS TU ugs हॉल Su fgg 
मी। AYU करारमा gfanrade Kwon डे THA Awan few Ist dfer मी, 
Qn WW TSH री mast रे 8H Teed प्रठ्ठठी Hest, Gert munit 
3 fas faeet 3 भरडा à faus-dost wat went नी à डे-पग्ठब 
udua’ F टपछा रे d SH-una धिपठ-पाठा Se Garg बत fer, fen 
frotsa cus wot fera क्राम मौ ठे भप्पले murs aot yus ats भीती 
रे 3a $ Jà dà Sse मी, उेन-पग्ठब रूतित fuis fage ते बे mist 
ags 23 Cara गे गष्टी 3 gents मिथ रे fea-yout gra री mant 
gg ga पष्टी। gents fiu ठे 1805 feu neds प्राछमे री भवा qus 
3 Tans री wast à WW ws fear डे TS à mus fex aes 
ad fam । 1805 3 file dents ftw रे aa Shut avant मततातभीशा 
er d'egd ord we शिशा 3 भावाल SUS पा Were रा gu पठ fart) 
det ffu रा शिव-पउधी ard gra बाल swa ठायी fran fefson 
v yae at at मी, fea मिपांडब cus ठाणी Hist aga हॉल Qua 
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er fre vit i ठटमीउ प्रिय wars उक्र fom e yar A TaS aer प्री i 
Qu as ea e yard उ' मी, पव wares gus रे He र" पाउच xd 
Hl! wars उप्रउ रे नघेराठ ax सँडी war ठै Ga fed भवि vae प्री | 
MAS SUS रे HE v छित रे काल "3 पठढाक की aga sti Ga टिब-परधी 
ठाना Je fer दी आप्पटे equa fea oes री wer? qae '3 fee 
Wl 1 Qu nme naaa $ Heard wer afa बे fors aae मी 3 ऋष्पटे 
mU $ MBH नी रण Hed, nard अयव 'डे Ga रुप at adi wt fe 
में पिछा बि Jar ot fa उटनौउ मिथ्य er ठण्न, fea-uaut काम जे naai 
wom v fees ug मी। fea wen वणल रु uas gu few ware zdt 
मी उे a णी ठण wen € yifan ager Wh 

fafen वाल बेले Ja wen नी rust 32-34 wu F faataa 
टपछा धा बे उेन-पन्नव घिधत-पण्ठः Ss Gara ठे बे uldt 3 vidt Sar aat 
9 Ju $ जाभा 86) fafen कल डी ers Ses सौ ast F mis जरं, 
डि ठे "ere उप्रउ $ Show डा ठयीं, wavs उधउ रे yin $ usrdbw, 
HIS 3 nagaat Ju Hu वे wars उधर से शिउिउप्मन usw $ Sat 
d'fimr | भरं 3 पाठीशी et fasaad fea mena रे fuas gaa few 
मी, Qo fad naue? डे पाठीशी $ fuas age Hz, से NTS qw 
रे He S dd Je मठ S Hd": रे HW से Hee JS Ra, es a 
डे उठिर्भरत मातिध wer रे aed घट Te 1881 शो. feu ieu रे Sas 
dedos Ss fruges SS xus fous ठे लिधी fst SSF feranu 
Has free तठ। “मिप greemrfanrt से vin $ निजो auct रे der few 
We ve री भार्णताभा ee fugat ठेडवठमेंट ieas से were तेले, munt 
dg 'डे ध्र॑उतठण्ब तेडेठा'। में sam बतरु ot जि मो Tae fex wmm feu 
“fad Jan Aral बठठ feu Huet Jed, fag3 fa Qu funes $ wat 
due v जेठा ware fugs fuss 30 Wet F डेप wat F HESS eee 
खर fe or for dU naaa SS fanas बोडे mew डे unid 
ठे feast wefan $ uer रे बेरत set fiar, uaa sme utes 
È भन्नछुछ बवठ Set, उन्त-धुन्तज feus-we से qua ठे आठा बे fjv डते 
È wus avs बत fow afea अगति रोकी user feu fde 
सेडी-रेन्हडिभां Shot asit Haus ते aeb, fea frena 1905 उल 
dot मी। uabr री gast Is wars Sus fuera er qes fir 
Wt | स्मि RÀ fe wars sus wg gaari vae 
ot Strat मी: “उभ ANS furs umar.. 

feast एलपी fee Sauna fus- र" ugs qu feu 
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yaret fewer तै, fea gan घिटिप्र sus v जिउ fe मठ, feast fex mars 
sus रे Wu री mede मी। fes: 
1. 1900 Ñ. à नर बाठठ रग Senate HHan mfe डां Gn 
ठ usmdbat ठे mars sus Tt wewfes ats! 
2. wem sus F aware rg ले fut री foad esent गाष्टी। 
3. उठाउठी wher $ wu ठेठ टे se MS Sus F ddl gere 
JÈ | 
4. muds 1919, Hass छाछिठ $ "बाल 343 F HoW'fes ats 
farxt | 
MATS SUS प्रप्र HSS री SHS छ' बेंटठ, पन्नातीशां ठग्ठीं मभें 
è uus रे fis feu du ag for मी, mius रे fos et wedge मी। 
aes fafer ठ umd aot mors 343 $ nue fos fed eds 
far प्री i wor at मिपांडब cust धा बे, duro घिथत-पाठा feu en 
बे, $è garst € gu few fafen ठान री usa e Hg $ बघ्चछ adt FS 
HS! छव डां mars sus रे Hg S बेठं छठ Ha! निषे Mavs Sus के 
mius: $ duo मी, उठ ymd री मघग्पडी ठीं wavs SUS NAT 
मी $ we ma बिउ es for मी। mest रा ufe nore Sus 'डे 
were ed! Tet मी। भवाली रूतित At Adena Hu'd BII छा nrdg 
At nore sus "d सघती वघन्न' aed fen à भाषी भ्ैन्नीटेप्तठ wr dus 
He बे ets fara! fea war at ठे शीड fiot mu Hal At »eret 
Bias रा mgs dfenr | 12 waga, 1920 $ qw »ig3t à MHI ढवा 
वे ad vars मातिघ fene for डां sere sus से ydh meat 
a ga ugn fe फैल F aig बीडी, ars sus 'डे uud! uu Fferr | 
undt waras sus ढॉड बे vs Te डां 25 मिधा रा नघा norm Sus 
मादि टी मेरा wet ठिणबड ota famr | fess शबली ve Te fea reer 
ते 3 ग़ठर॒भाठिशा री mard ot sfs wis Tet तै। worst उल ठे 
Hefeut ठाउीं dis ब॒ठ्घाठीश्भां aga BH Hwan g'dl ffen TH AS 
ठाठ्टश्राठ' भैवट WH Ade’ बे, HWel goer qus eel Tat 
gaen font से iiu $ Has fam मी। feug ततु-तीऊां री as enit met 
मी, करारमा नी »muet gest रे प्रेणिश से SS mre H5, ud muet SHS 
è मिपांडां 3 Waa sd Je AS! सेम री श्ज्नारी SS परी SHS 
से मिषांडां 3 mene, Heda st लछौछतप्रिथ è wheat साल fed cH 
बे, Ju-unua fie घठ़ीHडी री us weor Welers ad feni 
Sauna fóg sonst vt tsou मब्हठठनण्डां बेळ dI 
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ngasms} yarn staafu ठे yiu aedtass री feemm es 
मिन्िपाठ री frane aad घळी HUN" ठाल wd en fed fous लाळ fear 
fd ði ma on टग 34 ear बेंरगीवग्ठ 3 3d बैंरगीवठठ Ss da 
for d 1 fen faena feu dt nesama et Amed qgra ते Waret 
d! ठाम रग ĝa मिठ 32 aza wet afes d far di 

Huet maret ws 3 met Teena’ usus aet, धाडली wat 
wet तै 3 end gpenríanmt è mu met gend! wae "cmd 
seta Jemi, quit उठ । fea e« Afews e uid feu afg बे du 
ags Sabu sauer qa imet mast es meus रे ug fed afa 
बे प्रभवाली Wdfuntt ठाठीं Sus री rust Bet, eg री weet SST 
ave nr fort वै। Het वाली रळ fuses 35 efqn 3 utet ua 
utu Hed छकरा w for JI Het wart es Shut Tawar सो से 
fare dt बीडी ve 3 Push री डी mit f2»ra बीडी ve ऊ adus 
हारा USS WJJ बाठ तै डे Sat e wes wat di छिठ uus 
नि रा भ्र nma WEA री SHS ठठीं, Gu Je faus TS TT) we 
री SAS रे UY, मेभरी waat रख mus SH पठभ uu Hele TT 
ay डी wus adt ag Hfenr | gradt Hfeura v fea niu St wars 
रख भापले udin wot sit gese Afar | आयरे HA Te पउभष्टो 
wd wed तति d, Hess yaw Staay, A tar 3 Sat रो 
Amde unis बठ del तै, F gost gu few as wus ag Has 
MASS J | MIS छठ We री Bs ठगी, meua míqu रु HS”, ने Test 
Woe री SHS रा Wed J, West से धठगाप्न रा fg TTT, owes 
री wees रा marty wu ust ते, fan wd डग्ठडी HSS HES sd 
d | प्रेभली worst रस के fen wader gant ust Set, falar Sur प्रेथ्यठप्त 
रङ्गा तै, fen fwon ठ पठभ uu Hed wr at fear fame At) >अन्तिरे 
maia SU THAT us री yus Set, मैन्हिपाठ रे ud feu तति बे प्रैध्तप्त 
vr del ठेठ Wfeuros ठाउ wat d, में netus dw farr रेडे? fea 
BY F SU Bat ठे Mas Sus TT SHAN ते बे IHA fapearat fest 
मी, ठेछ da Awon, उप्तउः da Hwan, faa aafo रे fwa उप Awan 
3 añ ठेठ प्रांउभष्टी पैंडळे। fen Su पठभ uu Hsd Sh water, 
aurai SS USS ATS qug d, unser निम रा Ws »mqra HSWST 
री उेन्नउः de, fed uss wel d | Hair री SHS vr सप्तटत “miseuT 
Wrfgu रा HS” naordior AHS Shut eren? बिज शष्ठ ag faa 3 i 

dfafed Wrígu, Mots" à पीठी v SH are घग्ठठ v कण्ण ji 
J,feH Sa wae टी uu sul, Hels 3 Saar SS Hou AYE vt HJ 
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wQ उठ । Hae री पीड 3 mae रे fea è vo v पडा वाठ dp foe 
री घेन्त ardt पापड der पै। प्रघए री पीड, mme ठग्छ fea-nes J fos 
è su nae रा faan उठ्ट' तै, nafs wot भठ Hu ठाल gs Ae d, 
HS ga 3 dg ठे wE पै, fea fora TE री mene रै, वाठ cha 
री mene तै। fea da d Hou मडिवाठ è 3A € शाप yaa ते aer 
3) afgan रे 3u v yaa HOY WAT तै। कलमा HOY यीठी रे mis 
3« $ श्राध we d, थीठं टे wet ठे wer J feng रा gg HeY मघ 
री पीड रे su We बे, wue लाळ fea Hd ठे बे, मडग़ाठ रे SHS 
yuz ad à, uar प्रताठ wy d fous ठै, fea Wars AS gu dt ऊं 
HSH ji fsa ANE 3 भठ्ट' Sot जै, fed sit शअघिळामी लेड चै, A 
उठ Hou feu प्रभाष्टी det तै, fen री yus रा ठाउ mue री थीड gi 
afaies पराजि, थीठी री urawdt à d-d Seer तै, Hoz ute? टी 
याउप्राठी ठु mu ues बठ्टी J! fes Hous पीठं टे Vet ठे ड़ठरी तै। 
nods यीठी è 3u ह ry Wee J| नैHभर-भठळ JS मडिगाठ Hou! 
$ «sd fed sad उठ 3 HoHJ' $ WUE VS uar बे niu eas 
छा यठमाठ ade उठ। Utes whe Hays $, WBR gu few nfddm 
टा wet ue बे, MU ठाठ WU da, MU Stag नपे Hea रा GA AHET 
बे, modaz HRE JI 

fea Hous mis fes स्री ते, पीठं री थीठी S aru ura बे, naa 
ta è मिपांड 3 मंगठिउ det d! थीवी fan uan feum मां नभाउ feu 
टी grae ठठीं। थीठी er SH डा “He भणि afew mre" g iura east 
fog aet बी ठभ रे AUST guy माळ वे AUS BH v UGA AT Hore 
Tiare रे ठभ छा wn “भण रा far राह” I FSH urA v TT 
magaz" तै। थीठ etus »nfammes तै। ule री fesret wadt nodu 
3, Ses तै, Tass तै डे Hue री थीड erdt, He ww fea Ha d à, 
foe è ठग्ठ पठाम ade fada fewra à was agar, ula è SAS nmi 
ugs adat, पीठ € Wet jer, feu dris! तै। भठेधड' री Sus छा 
gu HSH at, पीठं रा et, “went Hd प्ठिग़त us” A थीठं ठग्ठीं 
Hust निउ पष्टीशं eaget fed ws »r वे, HdH टेब रे मिपांड "3 
Ws wd,mmminr è mises $ wu पाठ बे मठघेड feu uv तै, Hou 
vr fes fers Hug 'डेन्न-पण्ठव Te wert Ue’ तै डे fed wares use 
मी ar fewa gu तै, a-ya Te क्राम Ue’ ठण्ठीं Hans usu fefsoH 
fex yen der d 1 fates mígu 9 मिपांड aot Wawa ठे बे, Ho थीवी 
v usd few थूड़डा रा wea तै, won at मठिग॒ठ रे Ju रे nm] unge 
उठ, Afaa : fama गए St rar St रा Usa de वी भठँधडा री usa 
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vt ठिप्राठी d! मडिवाठ रु 3u, fan yan fen मा ars fem टी 
Amed adt, fea afsag डा “na भजि afam wre” 9 पीठी टे घेउठ 
fey wand afes adt, fea st 48-48 wad री feena उै। foe 
€ ठ'उ fea Ha d d उठ HOY पीठी री yga रा uas di 

उठिर्भरठ प्रातिघ्र è Quae fmutz रा ठ्तठीठी fed use wars 
उप्रड JI omy gm mÀ खेळा टे fmutz रा aHatst feu ware mw 
oa भाये yar री 7म्ततीउव feens feu ĵi fen THatsa feang 
few ठग्न vt museos! तै 3 feg dt uss जवा री मक्शिउा & aed 
ठम्ठीउब Us तै। fed Jà-dà पाउप्तरती 3 e»ra-u»nra ug Sas wd 
री faena तै। HOY wA Stet fag efmr तेश्टिक तै, «eret ardt Raua 
SHS (THA) भेडा $ TH 3 use fe Sse उठ, SHS HAUS (HIFZ) 
$ fea od! de fde| sus muat gv रे जिउ ठं Wu du बे Haus ठे 
sade fed ese उठ, ddr री ्टीमाठेटण्ठी ardt अठेधडा Shut euge: 
‘3 ufar fee go! aus Shut egaet (feafanri ardt was री 
duet री uss, sus री Fe रा fed जिउ d! 343 ems Fe रे 
fiz $ Hu dH बे, Hays री magas F see उठ, Haus vl 
"fgmros! Bet e ade उठ। मडिवाठ : वाठ TE vr 38 miss 
fes उठ], feu fera sus रे fos feu odi तै। sus »mret Te Bet 
èss प्रखिग॒एं $ use तै, Sager j| Saud प्रछिग॒ठ was vt 
प्रगडि $ wue So fis a, Hofs à aad था बे, nafa री fea Haz 
बैग wd a, Marna रा ugna Ade Jo! Saud Afsae war È 
gaz री ves, जठ 3 चेले री ves रे few TU waus è ss, 
wad 3 He Hu $ निबिड age JS! vud? प्रछिग्॒ं रे S3 उठाउ, 
उप्षड री dv 3 »muet user री मिडी $ quse go | Stet aT ATUS 
sus fas jesd डाळी $33, nag उंउत, Yus उंउत, 
Redo St रेवा डे 33r री threat Sor 333, fea पउधी 332, mid 
डंडठ SS vr gu पाठ a, Haus री gara faena री ugret Bet TF 
Jè उठ । TH रा mig Sa fest dust ठाणी afes JI ठान रे 34 vt 
afes feena feu Hous री ठिठडेलडा nisafagda 31 feast syst 
ठे feng feu घएड gatot (ठा Shut Tet) weit us| fene रे saù 
$ ugs dis aS Sa, efses Bata Hous री डड, HANI रो 
तिश्षाठडा डे SYST रे ugs gu vt wea IS | fea sus usd! È 
डॅड JE UBS $ CSS" SUE उठ, UBS d aun fsgst sut री 
fenaa arde d | Was »mre famas रे args Nuat Ss virt 
gatat ^3 ufoa è faq" तै, fen ufod री exerit $ Gu eu serat afder 
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तै। SNSt arit भेडा wag ते उठी तै, पळे ठी fd feda gw adl di 
sus! TUT Haus री Ss 3 परभणी à Su a, fears Gfonr “ywa 
Fe ms Ss" | fea oA रे Tet ते बे "ms HSW”, मडिवाठ रे SH 
ठे भाप ug बे "Ws भिछेंते”, नग्ठाठबडा feu "Ws HS”, Tg etus 
रो Sun ardt "ws HST”, erar 3 उगडा रे ves feu wal, mù erar 
3 भप्पे sas री Wages’ few “मड HST”, TI 3 खेले TST uror 
«mde fes Sot, wÀ वाठ mÀ खेळा रे adh à मठ बे “मड HET”, 
Ser 'उे syst डे Refs छग बे Sat बळ Sus ठाउीं, ठाम से उेन $J6-d6 
डड d,»mj ठाना डे भापे पठता री fee री users dao TT “मड 
fusca’ “ne HER” रा fers sust री dv रे fis feu sd, sus 
Hades $ uuo Sd Ue, 3 HHS $ maga ed! Je fee, fen wet 
उड, WaS SUS $ US WÈ उठ। 343 TA रे डेन र' बेस्ड gu 
तै 3 mrs 343 TH रे उेम्न एा भर्वेरिठ gud! उक्षड TH रे SHS 
fea usu feu मां fea as feu afes बठ्टा तै डे वाळ JHS TH 
से 3a $ Sat बिउ Fae तै। sus रेजा डे डेठ़ा री ष्टीनाठेट'्वी TT राडा 
€ gu ia बे Bat बिउ घेंट sano तै 3 भवाल gu Host री SAS" 
डे uoa रे gu feu Qaa d Sa 3 Sap HOUT Bet डड ager d, 
एीनगठेटाठी fede Fars à Pa ON रे पाठ 3 Hafos age dI 
sus ठग्न री uss $ मीभिड ase तै, पनीयडी sus yga $ 
मीमिड ada fea uoy feu afes age तै। fen sus री प्रखापठी fag 
म्ण Has" ugs री urge Sdt Jet, Ga डां THT री ugs à Ha 
a शध gara gu fed, uar v gu पाठरी J! fea ust 343, ug 
& wg बे, रेगा SSH Has ugs री टौनग्ठेट'ठी ote ager y | var 
3 3a री शीज्नाठेरावी oot शिण var रा gu uae तै, डे भठेपडा रेवा 
3 डेग 3 fede ते बे gars gu few, WUS wy $ use gu feu sus 
रे mutes mH g!ge "nt नभग्डी Seat रे sus fuse Yeast 
dug wd feum ede वां | पृछठठाती Sus (dre) पणिछी डाळणफाउ manut 
F wgrgeu mrt ठै, fea ugar v fenaa der d 1 ufgst मघग्पडी 
fe ugar fea use बेल मीमिड d डे ent manat feu uss पेरडण्ठी 
नभग्ड बेल met तै। fen enit ware «eu मघग्थडी feu बी रेवा डे 33r 
री छीमाठेराठी ug sfjetdgdiusus À Fe रेग डे 3g री ष्टीनठेटग्ठी 
fex ठै, fen Amed faena aot gus SST vr gu urge jiu 
री ugs रा fenga g-Q3d To उटा d! fea 343 वी uss $ vn 
sus री ugs F saa Bel ठग्न det Fe fe webu उठ। AHS 
उप्रउ (ठग्न) Hous $ डे घूर्णिमङ (घेडव) $ Sse IS | Hd Sud Hat 
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ठं आापरी yga री ठाधी wet ease go | uss काज रा jt 38 9,737 
fea usu fern F ma fem (eat) 'उे iret तै, us afois '3 
Hou असे बी efan गेप्टिणा d 12789 री ast Shut watat mA St ufaiz 
feu dz उठ, feast quat री 709 3 femra री qut iow ठै fanaa 
जॅपां निस eds ddl d 3 wor ge fene vit रे uzm 3 पुन dat 
तै, निषे wae ठभ gut रा लेय der fonfes वै। syst री Te री fma 
Heads से om feu तै, उप्नउ ot fuat री ठाधी age ga, faat री g€ रे 
Ustant qd! wae SH उब Une, syst री वाडीन्हिपी feu rza- 
fafos sau मभळ dimid sus era! 3 dm री ves '3 »mríaz 
Jè उठ। राडा 3 gara! री शिघळ-पॉषल ठगी ठान usfent रा Hg dig 
Hous पळी Te à awe urget तै 3 भाप्पली gv रा पठठाम ado 
w'gjet तै डां fane रे उठ Hoy ठ od USS रा yaa Je Hat d! 
We cud थूड़ड' रे Ju रे Hy ठे ON ded, डा fen पठउ TTA 
रे उेन रे बॅड JU sus MU ये नाले उठ। fed Wi dum ug री 
प्रबिभिउा रे yon रा, feri रा बेंटठी THatsa पठा शापे ठाना वापे ugs 
री faena fes d | fen faena fex amd (uss) रा jó-J8 efgnr 
Wet agd di faves whe डे wars sus HUI री Sdt yga 
रे HAMS Ted Us | SHS भषापठी Te Bet Haus! 3 पठडी ठै Sarat 
(feda) 3 Bate (ठ Tet) ठाउीं Sse उठ। Mas BUNS (Non State 
power neculous) हछताऊां $ Wee" d डे प्रभँउउः $ Has रे डले Tt 
vs बे, घृतिर्भछी सेडठ' feafu ava fene feu qus! ardt ure वौठ- 
ब॒रठडी Bate 3 sah Sat $ MUZ sev तै। ANT "eret net 
MOUS री SHS v «rario «gr, vgl USS vr पाठव NSA भी सवाल 
343 F उठ du Jo छिधे cad Td fwan Bet yao Ser ठिठ' तै: 
€ डेले meen fer, j& 343 mas 
डला Je Haas छा, fa»rfes du € ठग्ळ। 


Heyg, was sus ot faafaa det wHalsa daar fan v 
HS भापण्ठ भापे gre TY ger री प्रघप्पठी तै, fea Faust सेउठी vss 
री मघग्यडी तै, Set SS SS GSH जठरी शभा ठगी तै 3 feu Fant 
feu neds रा बल J | AIRI उ ASH Fa ठभ रे oo 3 उेन्न-पप्ठव 
वाठ wen ua से fens मैठठठ feu us i 

Aas, HH, Hdf3 SS Weile wara ठभ gu 3 uamfe, gfs 
रे YH रे ष्टिउ Fa gu US! घृतिर्भछ रे um feu faan से रे TI उठ, 
vast F #ठेबडा डे "gs: शेबड'। feat रे ugra è TT gi? 
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wena ठितेउत ees Jew J) Pa F aT € TI Sune 
ठै. fea VF रो wes dF रण una 3453,93 डॉल पै। aT 
JOR c wars’ 3) ISH रे years दिउ उठेठ' 3 र्भठिग्क्राठडग टग uA 
dv उै। wets SS HUS DH Su aD रो प्रठ्घेंड $ AHJ $ थठ्मर्गर 
sus री डेड उै। FSS SU» gut रो Sa", AYJ Hug oH ठु्षा से 
Wark v" unus uam fe (Sa) उै। ASS DH ठुपा री das", A aes 
wert रे waa SHS ure aod तै, निउ थठ्मर्गट रो डॅड रुप Hu 
we ठै । धळमर्णर San री डेड बग्ठठ ota तै, वे तै, घेउ तै, रेडा उडे नघठी 
sea ठै. उे रेजा rals g) v बेंटठीबठठ तै । uom fe (Sat, mafaa") 
रे रेड रे खऋठेका कप्य उठ, Mae" vsuo उठ 3 छिठठा Saas रे TS 
उ ust Aas 3 MS us (ताल) Te fee wre उठ। उव Hs 
eu tarts, wea) री डेड BA रुऊ' रुप gu eT, 3 Heug 
Saas Fest सो Stes BA, sa री SSeS SSS aS 
ठै ses री येर रेग ऊ॑ उमा री SSS बिज ठै 1 उम्रउ ves बेंटवीबठठ 
2 9u edass कण्ठी HSS ठे user री res F Gus edi ठट 
SS Sas Se aes री uad रे रे Hu सिंठु उठ। fen] रे md 
Bes cu MmU Te SA उे टिम Te $ molga मिप ass Bel vsus 
ese उठ। निकड रे HS vsus unie Ss Hd: See 
Sere री Pru सीँ eres ase उठ | fea miad waning Tos 
Sn wee उठ, मित et nae रेज fete 2 2a fete sas 
A ree es ort छठे , ses ema कन रे AS Fes gu, रे राऊ 
52 रे ड री umm sse gni Se as 2 zs as री 
ere Ses सी Te zA, अका रु See JE, ee सा 
fase केटा, uec wu ठा केटा aes ठै। उेन-धनन cen 
से ease sors È DAZ LOU वै मा AAI मर Weser 
BT BAIA FA 334v 304 feena Ss ates TA 
रे ठन काले es काम) डड SS सै | टेरा edass उे 7-338 
काळी tat मब्यत्मारी utu, Fara छठना fore BAA ठै, 
um fet ae ocu m Sera बेटर fs cuni 
Bee tee fgg IA, HAT EAS QMS ठे क्रेज Ta 
texan Dor wa fea डरा ठै, ठे WI ह Gara बे HRS 
cn ema उ ee eae was वै, अधी ठा बढ'बढी fer = 
बकरी रस है | tae PAA VS पी SB उ sa F fede aha 
जे ct uae मी HAAS ABA उेस री um utara, 
GOZED €um © umma 048g बैटडणर पढन डे 
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TATA egt use रे उन $ afes ase di पढम टे Hae’ fed 3a 
v afes mani Z ure है। fea pant oa र gu wee उठ, नें 
Hous gdr7' gu fed, se gu fea, Fea gu fes, was gu fe, 
fasza gu बिच fegi nis रडि रे Ha 3 Var 2a FFAS | fea wx 
री tes “fons 3 safeties 3 has रू was dw तै। wae 
ठिठउेन्नउए रा faus ease TA से उन री ugs & AHI बठठ mz, 
छेका ठुं ठन री थूड़उग F छठ due Sd, faud प्रउठल री छठ॒उ du कळ 
J!fen mn प्रउतेम्न Sule ss, भधक $ vg 33-4 री स्डैउ 
è ब्रज F Qus z' Qoe aw तै। ess gas र' mig नाळ, Pe 
fe nra v OH टे AU TS HOUT 3 MUS BU रुप US adt qas 
सेठ, HS री um Td HOUT उप Gas dac, "es vw fnaaedua 
vr faga रे d Haus $ fone’ टे 34 F fege बढठः, Sart Bow 
Td Hous $ "mi us HÍgJd ठ ues Sc, Hous Tal de 
बाली नग्ठाठबडग $ das", Mea Sloe रे wm sdb uud: सो vu 
«ud one’ feu guid aaa’, TH री UsS $ ates aaa, HS 
$ uds gu fed fearGe aet festen aed uss उम्मलीऊी सऊ 
use feu मरें du ates jer d ऊं Woes रेक घेउक fed उस fase 
3 बे Se Hgu $ vod di 

ais टे पठभ € wd gu ATS, AH, माउ SS 57H gu wars 
3 uamíe J5!HsfJ SS ठग्भ JU wad’ $ थठ्मर्गर री Ea 3, fee 
uamíe री डंड od di प्रर्गउ SS ठप्भ gu was रण YA उस जै। 
घृज्मिंड रे UH रु HH! «d3'd', H5 Hdu Fas रु खठेबऊ' feu usc 
318s ngu tas, fen uma ठग्ठीं, Sass edt folsom fes ueu जेठ" 
wget ै। मठ ngu 34 »mi di aa: fed use je 3) misc रे 
मणठे ठुथ उेन रे MUS TU उठ | “HS UN'S 34 3577 det gu ठिडडेल 
adl! sa Mies ठुं wu wa fer ji उेन-धनब eee ठे ws 
पठभ € «dr $ ue fis fea Zaa रु rat tse fone 3) fen ऋणो 
पैंउछे ardt nafs «78 ठभ gu »rarat Safes Romi ardt diit 
da fF d, उन € ates gu ws बे HefJ «E ठग gu wae रो 
Hafa घण्ठठ wet बठ fest 31 Refs SS DH su wara meus? Bets 
3m a, mammas 3 बेंड $ पण्ठ He HS! fen wat पैंउले eg om 
€ fefzon 3 ue जिउ feu 3a बे, uarfe (ean ^3 ase aa fer 
Wt: ear (uate, wafaaa) बेटगोबठठ TU TH रे 34 रे बेस्ड 
fene avs ad a, उेठा री Shr sea मेडण्छ Bet प्रो RaT SS xw 
gu wara So ss Ua 3 PAAA fes ठिठडेन ठे बे es 33m 
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F fage ते वाएे। nafs SS SH gu rara sara gu fe muet gv 
set, aa fee uarfe ge wet So daat fes Ju è बेंड gut रे 
मेडण्टग्ठ घठ gré | fen म्घग्थडी रे भावी पैंडडे few ent Haus ठिठडेनड 
è ua ठं was aa ot feo fossa di डां ठग्न sat भी, Hats 
ae SH gu rans से wuss ठै पग्ठठ बठ Te मठ, $ HST डे शर्तिप्ता 
a उठप्तठ fest fam | wfm भेडा री dest री uss रा fea ठग्ण 
तै। nafs र'छे on au wara ठ faa fam fa YIH रे घेडठ feu arit 
gaat ते, ठग्न è Uds feu usr ते 3 nrgfaerz è ugs fev gS 
Hug au Hees तै, fed gost del J| Ges Ta रे घेडठ रा ates 
du. aa लां Sows डेठा री ्टीमठेटग्ठी Tot जिम रा Ja du" di 
बेंट्उ ठग्न v SH, Sa री ess TS भप्पकी usa री ठाधी ad Here jg | 

उन्न-धुन्नव Geers से श्वी पैंडळे Td HAUS SHS प्रगड SS SH 
gu marat से fea se जिमे nedam S} mi, यँनीयडी AHI मां STOTI 
री ठी पिठ used | fea mant fuesia fig रै, feo मघापडी Hous" few 
esaet wet 3, fen set fea must हॉपडाटी डे eset डे उठेड- 
ug तै। fea म्रघप्पठी Hous fes nfamros: 3 Se eggre vit 9, fea 
ठिउण्ले उप्नटठ री थाड d, fen set fea omea fagat J | fea म्रघगथडी ear 
gadaas 3 3ur बेंटवीवठठ TH Hou ठ gas" gu feu ar fete 
3 3a fede aaa Afas aac रै, fen set wae ferat 3i 

ufos è पठभ à ulee Hf बीडी, उेन-धमब मघग्यडी fe Bat 
= सभ ue Sar, fen उेम्न री afes प्रघप्पठी feu Sa det (uana) 
F शभाउठ गे ae! प्रति SS OM gu wag टे uA रा TU? डां 
uarfe मी, 3 fea uamfe Sonu बेल afes गे farr i fene feu 
èa 3 Sat री ्टीनग्ठेट'्ठी घर ते Tet | Sa de मठ ? Ba St Wo Hgu 
fast रा 2s fed थूगटा उठ, भाठेब रे Wd gu IA È MUS उठ, 
3a डां nda gut fed mu unfow d, डेन St miss! $ muet drat 
ai maga बठठग Wet तै। Saw fefsrn मतित्ति sev तै। डेन रे 
fefson vt उप FË Tat चै, us fen & Sa wus wi gut ठु, SH 
री था्उप्राठी $ dà-Jà ese हॉल I, VHI- ug ठेंघड घग्ने हॉल TI 
उेन gt ufe-ufe $ mae ede तै। उन्न-पुन्तव Faust à fefson 
रे eg $ we fis feu उेठठ wet, wat Usa È बे डेन $ मीमिड 
aa feo मी। ae 3a रा fefson ga fam, d faz faena fas 348 
रा सभ Wee Ba, डां du रे 'भापडे ठी ठिठ्ठेन्न gu, मेमिड gu, HAHEI 
gut fex wee ufogn det, Gast भप्पले Afaa gu ठ ufsere fam i 
fen Afaa gu F scare YGE Bet, waan dt fea vraufos tsar 
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“fed int è ures ardt usarn” ga fam | ga è farh pI ठे, कळ 
€ 34 रे afes gu ‘ae’ feda ada gar waa fa | aah कै 
से Hwan ठे »mr& राउाातिव ites an, fuz Fawn कठी कम ले उन 
हूँ mu पाठ fan | 348 रे fefszon e ea डॉ Blow, डेन, मे Sa उन 
‘ad बेल días मी, on रे 34 रा fenga Sew, TH रू उन पिन 
UdH AS uH बे fast Sat री पुछठाठी as बेल का fen | Sass 
उाठम्नाणी टी घां ast Dowd री म्रघग्पडी ते ठाटी। उेस से Ses 
a fed fea usu तै। 3a v शिउिठपम 3 34 री प्राउठा खम a Oe 
मभाडी sont ठे बी उेन $ afes बढ few 3, 2 22 से 
एटीनाठेट'्ठी ug ad fest J, oS fea प्रघापठी, पठिली meum काळे 
malty «u d । ५ठ तै fea nest डी राउः 3 ब॒गठा री रडैउ S OTs. 
डेन री fea »ifau Has adf di 

डेन री Quas mara eu प्रघापठी, पूछठण्ठीं Tors meni = 
Goe F nei ufos, डाठड रे fea त्मि feu 3a v fea gu pza, 
Jwu-uud Heer Td Sat री ठिउठेन्नउः Su वे, dss मर्म ठें SS. 
Bat ठं He fos due sd 3 उेन्न टे शिउितप ed ठें जेठ Ha Se 
Bet, nus ae fea Hs पेटिका, nue HEJS घुर्यिमड ठे Siar. 
mS घृतिर्भछ रे uad à went 3 Sauna रग्वी पैं उले feu en See 
$ Md डेउठ Bet, wg dfmr! du s! षिडिठम feu wu ues जङ 
स्युटा तै। fefson Sa रे fena gu रा dtu dj! ws 275a ठे, SS 
पव Fees मे भावी USS TU उन ठे ates aaa लें ठे SH TS 
ago Ber मी, Sat $ fav Ju रा gu प्रछिग॒ठ ANS’ 3 Hav" Sd. 
fed nfsag ferns डी A3 मड feu met det di उन ठे प्रीक्षिउ asd 
ym बठळा भ्रविभ्षाठउ तै, घेंङडा तै। SA! SH miss feu seus d, डेड 
wfe-ufe we fer तै, mS fentaz gu Gn रे di gu उठ। 35 रो 
»(fgmrot धना री खां SH $ ugs Ad! €AH USED नो ठे WS ठष्ठब 
ot पग्ठ' ठी HSA AHH v WSS Ala’, WH Ht SH रे Tet उठ. 
Fae री थीउ wet Guat पीठ री थीठी घिंच Set l Gage my ud afaa 
उठ, WU MATS Use At at usd eg US| उेन्न-पण्ठव जाउ NSH US 
3w रे Tet di Ga डेन à miss दिस sous Hae उठ, बेड 3« v 
ष्टिडिमब Ja आँगे ठ sae तै, 3H WMS" Ss Sue ते, प्रभ्रेउडण SS 
du $ nmn पग्ठठ vr Ud AUE SH Chat »rat डाबडा ठप्छ भप्तेव Ter 
JI WOH At ardt भप्तेव Jerr Sa v fefsona Hwan, fan ठे TH 
è du $ Jó-J& Soe" मी, उन्न-धृन्तव Hunt SS futs cus का 
बे dre e SH dents fiw arit fes ates गे famr | Sa रो se HHS 


up í 
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ते aret, डेन रे fefsona Sat री udgs भवाळ SYS UAT HAS VT gu 
we fam) उन्न-यण्ठव gm WSR Ya मिपांडब cus ठाउी H3 पकम 3 
TAA रे Sa ठू qmr बे, Vat Usa few gas डे ugs v gu पाठ Te | 

diated mígu 3 "ers sua HAYE री Sdt USS से मैप्रखप्ठाउ 
afes us| fades mígu wut Hous", ula? से Wet de रे ठाउ, mc 
री थीउ wot fea Hs de è zu, थीठ री थीठी à wy पग्ठठ रे ठाउ, 
Wagar रे TT geet वै। थीठी रे qua feu SH IS-JS, ufe-ufe ardt 
fewes jv ji! Mes 3a ठँ Weel तै, उेन्न-पण्ठव वाठ WSF ug, 
afaa रे du रा Wea HSS RHI, fen magas Tt "emm sus 
F ठ्न रे 3a ठे उंठे-यंठे Sse TS डिडिमब TT 'डे goe d!» 
sus dfades was रे मिपांड v ठलठीडी few yore X 1» जठ भप्ये 
खेळण री utat रा भीठी few थूगट' भाप्पे TAT »m] UAT री manut fes | 

नगी रल ठे nióvus ATII € W3 Tat wages Ss डीड मिठी 
nu Get j| Se प्र'ंउभष्टी HurgH sfam तै, ठा € Ju मे feat fea 
बेंटिउ d fea ठै, fen बेंटिउ उन $ भने fami Sa Sse Ja dt uam 
fufanr Ji fea डी warden used तै। मठव्डठनग्डी लीछतप्तिथ A सेठ डे 
उेग टी ्टीग्ठेट'ठी HTS adt घैठी रै, fast ठान रे डेन ठ डंडळ Set fang 
ठे म्रबरी मी | Sal बेंटीठबठ 3 Jg बेंटवीबठठ री faena ss afes 
THA ठे HONS री dug d fen warty Su TT à शभग्यळे uana भीडीरा 
wd, fen $ ones feat, fusta fig, uere} uaaa" wag सिड | 
HSUS उे HAs AGH vrd, इठे UlSA Horgfanr qrdt, SH रे शिठितप्तज 
डेग $ ठेबट S mat ss 8 for | Heug री उेलडा 9 TT ठु wea 
बठठ Bet muer Tus eur wot घोगा fed Haus è fagsa gu 
figni $ iem masm wag fddhi| Sat $ ése, miss $ 
fea ठग de da, Haus री dus d ठ $ dde रे dígs डेन SS 
TH è छिपतेवठ रण्#-पेख WH5!ufads रे UJH रा रभ ujee Egr| Sa 
ठीं urge fa HdíJ SS 5H gu wara SS afos, èa बेंटरीबवठ 
od gas gu री प्रधापठी feu nofs SS ठा gu wara fas de 
afge 3 zar d ediado TH Hou री Sus! रे ठ्ठ उठे उेन रे fena 
gu ufan Warafe»t oot fen ues 3 Bu de तिल | afe ane 
mat i33 fedu dec wet, eet cans रे wt मठटाठ GSS frfur 
HSA, खये Wrist AHS, 3 guidil WEA रा gu भाळ fest fit 
Hea cH डैडठेप्रठ $ Wu वे HOUT ठु ठन रे Ju $ nn ugs SB iss 
«E Hug ded Mas उप्र 'डे मैँगठिउ ठे He! Sa रे fefsona 
2a $ dz dd Hae तै ? 3d Bat fed mE तै, 39 mis तै, 38 
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MUST TI माय पढाट set है, Sa आपटी टीमाठेटठी fazna fadt 
»m see तै। उेन ठे magaz सिडी fa घृठिर्भड è uaa fed Fafa SS 
SH gu mara ठे उेन G ग्ध urge तै। रेठा डे उेम fan री टीण्ठेटण्ठी 
ddt, घ्र्गउ SS aH gu wars ठे ear डे उम "mu ZII qazibst उठ i 
मठर्घेउ ठे डेन पाठ बे टटीनाठेटाठी fedia nada र' qu, SA did क्राळाक 
uy निउ duo! तै। Hous री SAS vt Had "arm 343341293 
वे famr | eet cane 3 ma fist fs azza 23385 ठे dH 
waag vr डित Had A प्रण्रउ 3 ufos’ ag gíedifde misa ठे 
afro मी, fea feurfanr fa nae ठग्छ पीउ aad थीठ री utat घिउ Sat 
ते डे प्रमडत ठग्छ थीउ aaa भीठ री भीठी घेउ et ठै, fen pod ठु west 
gu fear, Sa री ्टीनग्ठेटग्ठी feena री usd 27 age Te gianmrase 
WudH v ठाउ ve fam | wavs sus fea wus fefarna लळे fea 
ग fgmir| mars sus fed THAlsa प्रर्गठभीशन रु aed छठ जिर 
डे Hous री Jus! रे udgs «ew fea Gases Sar! 

Hedon'd! wig SlssfHu ने रेग 3 sa रो Sea कळ 
बढी घैठी ठै, ने ठग्न € Su 6 ates ad Hol d, Go fa? mara मजरे 
Hl बि लेब oa Sa gafa बठठ SS ST रे d उठ पेट? बेच्टिउ gu 
रा 3a sus famr 3 fen suse feg ‘Wart लोळण Sa केबल dd 
fest) Sud Su hor, Uma fag Hous री Sas रे Ta ठे उेकङ 
Bet ws fest! mis Una afe री fates feu 8 बे 3 J5, 1984 
$ afea wise H3 wars Sus '3 goua मैठिब rane बढ EF! 
maS SHS d Wd यज्ठिएग्ठ, HONS री SHS रे ठष्कं रे WSS, TH 
टे du $ Jà-Jó ae VS प्रठ्घीत, ने ठग्न रे Ju रो aes fer 
$ 33 वे, 7H रे Ju री nates faena ठे WS बतठण Woe WS, 
में भठधडा à SH ddl उप्तताछिर We Ho, fug? Ven amI रे Had 
ठ met नाभा ufge'ger मी, Ga SS faut fest fee sanat 250 
उेन्न-पणठव HSH मी, Regon Yor Stadau SS farra ater 
‘rat alert ara” रा fea Hd ते d 6 H6, 1984 उब YUS बकरे उरे, 
3 Ws W'd प्रणग्टड UT IÈI 6 HS, 1984 $ gast Rar टैंक, Sur 3 
Haza Ifat BS BA भव Sus $ wT बे, wars उक्षड रे He Set 
gy dd Hodo $ Wer बे, aaa ते Tet! Histor yara aa fea 8t fa 
saat Rat ठे "ere sus री uféses sors बत fest ते, Sveret 3 
mfseret Ha were US । बेस्ड gra छत ही fav प्री fa Sa nus Sas 
छी udud nas उप्रउ $ der Sua, fea उन्नउण से aT $ ugre ठ BS! 
Ba Gard डे लेब magas $ Jae Set, nas sus $ fea gs! 
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बाउली gera वणी rra fei faz è can e fea en ule faq 
तै, aa mies fee we sh fea Gores तै, 29 रे fefsona «ar 
& बैट 3a nae’ 3? Sa-una naud बेल wawa His 9, Ga fen 
ardt fea arg è uti fee saat पर उठी है। SHS SUNG, उेन-धनब 
munt e fen पैंउडे 3 5] 3t rue ठी arg '3 प्रतिले उठे लसि पापीमं 
å wa nagar mga fea 9 | ear a'ediaas 3 331 बॅटवीबठठ faena 
«TE afes TA टे SH $ ‘Ha ot Jg" ada Bet fea wd 'डे उठे 
utpat far fam ठे fama ठी ata) wars 342 Haus री 3927 
री udgs J| AS St waits oust Sas è ठाउ gad तै 3 "rz 
sus भापले fefsona ven fed wE 3 st afes Ja रे gu 
ZERI "gra उप्रउ रे HI ठ STS MGS IS | Mas Sus DoH 
€ 3a $ Bd! बिउ exea drje तै, 3 afes ठन री feang $ fea 
dfe PSSA adt | eaa 1764 fed ufone mI भघराली à names Sus 
'3 OHS" बठल Bet fas udfanr मी ? fea maest er a que प्री | 
Ages grau मिथ्य wus 30 mat mis "om उघड रे He Bet 
aver gfenr wate ठे famr | maert fru à प्रतीर ada, eagra Atos 
छा wE- Suter Sut are wg a ver fomi guns ftw मे dus 
eau '3 उठे de Ho, मंठाळां fe mue|t fant ad ad Wo | at fzgo* 
fea विमे ठे "uere $ fa» मी बि शेय wavs sus 'डे THs ad ? 
HER जी AHS, भवाळ SHS Ae St HSS री SHS è TI Bet धळे 
मळे feu mE तै, d fas TA रा डेन wen fen 'उे »mawe aav तै। 
RHS morae? मरी wavs sus भापले fefsoma AS Bet 3u-una 
wam जी ठीं Wurm feu foo di "neret 3 flea afes ठन è 
Ju- gu Hous" री छिठ्डेलड' set fefson feu feus go! 
«get net रे छिठकां wise edgrfomt fag 1805 F fif? mas 
sus ufgsel erg Haus! री dus रे udgd eu Ga faa तै। fea प्रभां 
Ju-urdd wen at $ WS I| fen WW feu उे-पण्ठब uw जी ठे 
must fefsona Te रा yaer बीड़ा d! fen i feu wars sus 
Sg wot € wga v udga foot तै। प्रांउभ्ष्टी पठ uu Haw St mares 
sus oot onda ger ठिठ' तै 3 YIH wows रे nifa4X Hd "ma 
उघिश्नाठघैर Hwan बी nares sus aut लज्लिमा गिभा d | भठेँधडा रे डेड 
v ठाठ उठे are थांपिए fea gà è ga $ o SS, fea ठाउ रे uir 


ठु भ्ठ HGE रे वणय ठग Jd! HOUT री Sys रे gy vr vue fes 


Am 


J, Gu ear बेंरगीवठ्ठ 3 3ar बेंटवीबठठ wt Matra ठै fea3us री 
ate mw d Sz easter we" JI 
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saa छा वाव शिवि वै, a काव रे tz री करी e.g 
sya रा HÈM wads रे fua fad किलर dmm oam ute 
muse wins ठै fea ya ua, fea ay धाउक्राठ e "wt करि उ की 
Hdfz à fearama ad | won री weit uat ae a मुठ दे ताटी, 3 
ठाउ री ufgurz 3 वाटी, sas zt wan सी eaves taU 
वै। ळेड ते neds & नैडठ टी, fuat dut amat Se mua esse सी 
3 आपटी sas टे fzfzgma «um MIE DAI ere पी लड 
Gnas cti भें fea na वेडे da m ser ली e$ विड बट जट 
Ji mares sus ठे wet due ws वीं fee टेडी दै। gus PA ud 
उप्रउ '3 afe d ठिए di देवी ward टे बटे 32 ee eS 
प्रभ पा वे mura Hardt रा wd dear” usu वेड € छठ 52 34:774 
Hos $ प्रधम Head Has è adt ठठ। “faa fet «zu v 
gap... 1” 

Ju è fefzgma od $ de dd Wade ठै ? “फ्रवा zm उठा” उठेठे 
TE व्ही ठ ae रा "idu wane M अप-डठडाक TH रे उन ठे 
घएडी eg afes od! du Haar | Mas J4J रे wg-Wu ToS TS, 
Hous Mans sus रे मॅच $ Woe Set Gana ठे ठगी ठे, was Jus 
रा Hg Je QU de रे 33 JI Hou fed Woe Bet Gana रै fa 
afes TA रा SA wu sus $ विहि छ्तेरा I? wars उप्रउ Tes 
ठान SAS dle है वाल sus usus. Ss US 
d! fen usa ठाठीं 3u ठे "muet urge Huss बठठी तै। fers feu 
Ju ufgs rs! F उत बे fea aS बेल थन de ते, छिए ws vU 
nad, डेन v fea डी रभ we far तै। Sa muet wae मेधठठ बठठ 
Bet ave ते, Ju Sand feen 3 Cas faw तै, mnm 
feen a= fea use बेल je डे डाडें ANS बेस TS! SHe felsw Ha 
od रग Sa mig! à पाठठः Suv! J, Ga डां ठिउचछ ठग्न रो faang 
उ un a, शघल-पॉघल v netet fearg woe di Su रे fen क्षउिभ 
TI ST YZH खपे erg भापे gra" री faena feg तै, nmi aA aT 
पठ री faena fes J | Sa भप्पकी rand $ उैठे-तैके डेड बे ASST 
$ west ade J! fed उेम € ng री वीइ तै, aA भण्बी ts", 348 
टे fen wd à da od! Hae! HSS uerat afama रो Osta fev 
ते, मरें War Shut esgret Je wei उठ, mig: ठे fea ऐ स्का 
ठे, deret mfa mie fen uss 3 Su ते WS उठ, 38 रे Vat 
gut री Te mmis ते ret JI feg ura d? “Hs fea” 9 fares 
HSA ठाम री feenar di 
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für c? sssWus si nat मिथ्य fass Rea पठभ Se घर्णउप्त, 
sione", War 225, 1979. 

E Fue URBC we fe fren. des 41. 

far fames fut, gealy guy NUSHT डग्ठा UIS, var 415. 

Gat. war 418. 

Ss 

feral fames मिथ्य, serghy Hg? wÍNSBHS. us 65. 

Boe fu SE. wavs? Hele & Sow. seu पघलोप्ठत, UST 4. 


p" 


SE (2 de ta २ 


16 
(Mas) SHS 
रोस ti 


(Has) 343! Q3 fers बठठ set, Ha री aen $ us zu 
weer tet di fos रे पठभ र" foen, d-u उ SS 
H3 fdiu-nfdiu feu d | Hues Yerda "i3 Gn रे dtes पिया क कड 
MS सेडठडा (ASH afg रडे) टे fmus—ulas पठभ v रो xs उठ 
RẸ fuae fm € uar vi dtes fagasbzs क थटण्ठड ow 
डे Haare’, घृतिर्भक्ष रा पठभ di घजिमंड रो gv d, 9d SH | Ua: Esc 
डे TS $, HOt HS At HAS ठग्छ तछगॉंड Sd Tear! 

ys ms Hee 

gions dv è faca gu fea d धिघली, ardt उडो घिंछो रूप्ठ, छठ 
Ure] wat wars fes anit det »3 Ga »efares de BS vx 
माडी रे-भठंध ! 

Hou, पठडी, fret: fearet तै। I Har mis रै! Hew ठे से 
व्ही पठडी '3 yu aga तै, fen feast HHul d3s d बे बठठः ठै। से 
use edi afse st feas »3 niet, efant रोक mc 
(fecustebat), Fart fe Hear | Hou तर्णलिका डे Use feuara Sar 
war | Eco SSS ud feu eni ठे mT | 

Gwuse: Hee Qeros d! nee fea Hott ass een. 
SHH HSS HAS वाळा vre' बठरी तै। Hee टे wes ते जैउ-जररजो 
eat d web»: उठ। fede: de-aeast Sat बण्ठठ तो SSAA 3S 
"gr debt उठ »r3 sails, THAT, थृंत्तोरप्टो, Nafe we अधेजो 
afuSfane Hee भारि wes-fde उले Ae gs! 

घृतिर्भड री Hs F fesad d बे vt Gn e gut vr amast ve 
पठिठ बे Hee री Ge few ne री Hout रो da, उडेउडण्टो HSH Be? 
ot wet sat 31 

Qeud]e : gH री nee feu प्रेरलिठिउप्तठ «adt सिउब 3 fefaan 
रे बड़ मार्धिप्रिउप्ठ Wee पूडु-मॅउ' 3 fesordt je aed mw से subs 
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Ga aeaa m3 मिष्ठटी रे Hi (काठा) री पूडु-मॅडा "Gg nmrer 
feuctae dud प्रठ। 

fea wh 3 Ga HSU, fan रे भठ बिउ We मां news afnis- 
USH v YTE तै, fan à sence जिश्राठ टे famr3 fe quas, HAG 
मां H3-dg nfs) बिर sive ठै, waT Wes Hà घृतिर्भछ »3 quad 
faa जी fers fea तै m3 fea d Hur nee, मिउळी ug ue बे "fag 
feue-dda «Gut $ जी रेप डठाडी ut ठॉटग्ठी ग्भारिव टे डंडवडण्टी, ud 
fead, feast fes Sit बठठः But JI 

He fea Micro-cosmic, पठ imat Ha बे unit aret ARE ठै, 
ud fed cosmos, conscious HÍJHs UsTA HOY डे THAT JISHA «idi 
at wert ad 3i E 

fea उडीत sent 'उे घिठाएँंटी, HH wget, aH Guzst, 
fag femi $ feedt us घॅचिशं रे urg 3 घीन OH बठठ cit onfa 
dim: बठटी vat weet तै, us भठ "s uA gf $ प्रडH agar 
उठठप्रप्ठी fexad उप्रटा diHd 3 fages ue वे, डिडडठ रे mn (Ate) 
F मॅड, fen ठे mumu ठी घडी Wet है, Hee रे sd'd'JHd SHS 
बठठ 575 St He? dl 43H deat | Ga डी fea जिठङण (H) Sy (San) 
F7 घडी i 
घच्िंउव ds 

H8 री उची, ठेठ ma नीदं «iar, feds feu afo vt d, मे fa 
ब॒रठउ v gaW तै, adl ऊं मैडडि बिव उबर J) HOY टग Alea, HS 
feu afz रे ward रे "ase (8d MSH) BS Tt प्रपठ्ट' Ti घर्णिमड 
a ufos fefamrat act d far Jı fea Hg aw घतिर्भछ रा nme 
(AÈ At mH) चेउँठ Ma-Ha di ad far d शडे frd aa fas d शडे 
zz वी a, Hau Ales feu yeda $ du oS gu feu, fen wust 
è z4h «ed at sd far ठै, eons Qo ye ठी afam m fav di 
fea na बड़ fedo at éd faes e gu fed afde gg F fag 
3133 बाठठ mur- डी ब॒रठडी 71 fen मिडी fe an री Gast 
Jf i ठन, usu री afe fea ne-ug ARE ठी घठ a fern aa famr 
"3 कमे wuaHHes मां wes रा gu agree Edi l mA We-Arg TH 
ठे at We $ di Hs uerdut रा wea uet fom ot “लिडि Hgu HS 
बाळे” Hout ठे HHdd dd "3 23 Mea UGH vidt fe लडे, maT- 
eegerétyt ठै eaten, पठडी रा ay उछबा ats", HAY $ Ha 3-JHzl 
री mene हॉल ta euren | mess Ga उठ, निळं ठै fama मी fa 
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HOY Pd TSH रा zd-wízz Wgu d "M3 Hsu € gu fed woe 
atz gi 

Hà मिठड wus wea ufgdiz पढम e ठान fed dz jud 
fasi faa ge रे gfs Haw J, fan वीठ-बटवडी Ane, जिम छः रा 
V3-Hz' de, v mats afd a Sot i टिमळाम, etre Ha, fría Ha ried 
ठे vant è Tat $ sfon-alon dad Haut ठुँ dz feast fea 
udfen, fagot $ du, उठस ut ठेप्रठ॒न्न बिठा लारा d we ees 
तीठ-ठण्मी AAS जाठी non-state Vu € amu è fearn feu dd d ez 
font urfznr | State ठे बरे ठेप्तठ ठीं serzt,fefgg" ढेल a Su BS) 
Hee ठे àHogs € मिठड़ PS जी बीउः तै। ब॒रवउ 3 HE Jd अंड ठा 
Je डां बेंडे € TAS ge वडे ठ U.N.O. ddl i HZ Ta WE Hz 
$ was feu Hal due उठ wa Hee SUT SUS उिंठ में mas de 
बे Hga घटल छोटी तै। प्रटेट मिठड़ quu ठी Was deti पठ बडी wes 
gfenr | 

ugH © प्रियाँठ 'उे खापाठिड *díamuggW ufgHz रे UH री ठेड- 
घ-ठेन्न डिगिभाठव Hu € भाप जे ते Ss Sur Uu dl Gg ठेट €t 
ते, faust Gn $ we, fa€fa घृतिर्भछी daa Hau ठे was doct ते खडे 
Hee & उष्ठीरे उठ H& TH Ssmi 

wa रे fie री Gare Se) uut, feos, भप uen fes डित 
wd gue feast '3 fea Sa ure SS m3 deti घिरा He Tas 
ifam as faa dee'Ge SS FS HSU Hee VS S उठम Suse 
उठ। € HS SH uen (डेले) dh Sa वे, GI U3 ठे unt बे, मे ठ 
HS डां mami F घेउ a we as fw 3 cen मिथ्य =a मटेट ठे 
zarg UGS VS यी, HeY $ Hast रु काउ enge उठ! मटेट TTS 
डां nee रे meu ds feu di3 fad पैरा ge ? èa Hee री Stee aT 
feu तै। ने AMS, Yus »r3 mest afiGfanet रे da nee ठा 
Je gt Aarded) Haus बठठ Bel Hed Sas fas छबे ? ने उेठा रो 
ष्टीज्ाठेराठी a Te 3* Hec odi बउग्डेँरी, ndr मिठड usu meager ठै। 
manfa gH fed Jar wut ठी fs »(3 èa safe बीडो, us w डमे 
nee feu | Hee 3 वीव-मटेट Amed ने gn ठे uec Teor ऊ ya-ua 
Suet मरी v ufss शॉप ठग्छे डी femmer Ter पै, faGfa gn nez ठै, 
yau aot »3 उेठा रटीन्नग्ठेट'्वी ग्भपीठ J 3t À डे dm foes ea र 
HAS ufsst je ade उठ, fan à aad ug Bua wat रो ठीजी a 
»ffdm री ठीडी afde Us | Sal रा भमला US age JÈ भठ fe »mra, 
ठाणाठ री बिठथाठ रे us री fase ade go | fen ear उेग Sate Tet 
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तै »r3 शीज्नातेराठी feats विटी d | fea nee aot, ndr uam miu उठ, 
gafa «fara vit (efg-famro fata gut ag मेड) at 9, TA TTS 
(afoist usw wat aeaa रे SH JE Jan) J! 

ge ud dd OS ain री पॉढभी-उठत्र Sst dnt fed ठॉछ dd 
Bere | Hee ठे Hay रा faga ud, ud mS quad v fags’ पेउठ m3 
Ju घंटे wet mare fan तै? ues gs: रा WHE वी ad, SS 
dase | net dt Aa sadi ठे, usu sdt, Hou डा sle-aeast 
TIS" He? रे BSH घली रे Hed ठे। Hay री waret Bet ats at 
Are ? mà मी मटेट $ dfannGer wad 9 | भाज्नारी »r3 nez, feaut fuat 
ठे fae ont dme बठ wre at) मेरी ama Shao famr तै, Sagra 
feu Ba! ठ mae adege Bet, us Fade! gre fan St प्रिपांउ è 
nag 'उे AGH je, State MIHÈ Qo deat JI Sa F Su, Sat ms 
gagga je Bet Gu nee 'd quu ad Beat, fan v »í3 3 mns 
$ ust dt d 1 fadt ufdas Aarded er uror 3 मड afgere $ 
gar Bare पै, ug ध्रगउभ' fas de? 

WüWes टे Haat ठ पठठी 'डे ates fafon yeaa w3 
fanfant रे wufent è var रे fads nee Hm as ठी aege iu 
उठ, faGfa aud writes Jat à पतिबाप्तउ ade उठ, A Haura} 
बाठुंठ। dn fed तै dati Hee feat menma wade 5' je डां (HET 
Gn रे fedu, fears री शभ TÈ vr घाळ dv ure | ges e fest 
(Hat Fe Feds रे उठ, Feds Fe री 5d! fa बघे à da HS) manut 
e»t ARES? OS fossa d बे मि$ sd! nac, A fuge उठ ङ Bar 
$ पेधा टेटे उठ, मे बिउ ea d JWJ बठठ रा eme ade उठ ऊ बी 
इठे उठ, बिनि fea wade & nee fame रा है, Fes SH SAT | 
fen 23, उठठ fiw, Hates ठभ, सैल fw, waat, Fut, बभिशिठिमट, 
sansrete fen Qua faus ua feu d9 Je उठ। feu Hee प्रख्थडी ठे 
fart dt sot बठ dd, Hat #नेबी मैब्हिपाठब प्रधिठट $ घछलछठ घला dd 
us | fea प्राठी Hou à He" 3 gege sege री घडठेन dI afar 
cnt feu बी Hee aad, fewsurga W3 UH'ed SH? (mercenary 
forces), Waa’ «rg रे घिचेागठी »r3 qm eit AHS we abhi 
उठ, fags fa पटेट री Fe v quadt sde j—ge dar ae favs 
Shor तै? má SH fef2qmna मॉउप्टी री Sa तै, afifane ngega 
wat भटेळेग री Ss at fa Gast री stateless JH3l उेडेगी, we fa 
'afugfane टिंटव्ठैप्रठल' fos रे aves feu wfdu Fat यष्टी 3i 
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eg at ge? 


मड F ufos Bs तै fos uH Wat cosmic-order $ भठ few 
yah ade vl i fen रे ठठीने SH Hou e Wo 3 mrada fed Fa क्राउन 
de रा ug«rH w3 ठिवबैडा 3 ठिठडैतडा रा fean der di mra रे 
uea $ ण वाठ (Ed SAS) rd! mare पै "3 ear gafo aa Svr 
तै, fafa डि रा zar znad wabi wemi (मटेट) लग्छ तै, 
fen wet Ga ufe-ule agaat mt mana Gata बे, Ha री faa $ 
HH रे HHJd MOA fone तै डां A faou age eer बतेमेणेठा धूर्धप 
ठे Aa | fen Aad níed HW मराठ MONG WÀ '3 faau बठठ «r$ प्रमउठ 
$ edge VS grdl geom रा dst gor तै, fers diwfud 
HOY Hee HSS Sd Se | Cu nez ors ufde बी CS ठे AS nec 
uffet 31 Ga muet sfos-afes fes viles Daves gg बठ SS उठ। 
Hee रे us MIH Qo बी forest feu jè उठ, Su जां ulzi AS Gg 
Jan री gu M3 बाले $ Hoe उठ डां भनार Hat रा डां ‘SHS’ AHA 
3 ufsea रे ud SH OS मपां टे dug ve Ale उठ, fears उडे agaz 
रे HW wd OH ade उठ | भापतिव He? SATIS non-state SHS, urat 
मखे प्रातिघ do-a उप्रउ री AS, watt nmret wet Haat तै। ठिवैमठी 
343 F gre far yad Het रे पठ ute मां fan Haw fares è उप्रउ 
मां भ्राम शिभाठड 3 5d! d, faust far वघन्नग्पग्ठी aret »nits sas 
J« i Afsag Whore रे wus भठे मघग्पड ats guat Se dt fefameat 
fevers SU dd उठ, Hee $ Jee री fer Ys, ud3 Guat $ तौत- 
ठी sus बे fears टी m3 wes टी प्राष्टिट Wears adt Ji 

ग़॒ठ-भउः F fast ठीठ-मटेट AAG बेल Ta avi directive ठीं Te" | 
Ae nage directive Ga afos sect उठ, fags snit-feanz 
vbt म्टेट-ससेघरीशां रा rade gu मां Wieura gu मां Usual मैप्रसप्ढाँ 
mäst Saget yers gu get उठ डां भिडत! Ga sacri CF 
ud fagreaib»r, faa मटेट v fuer fora wet afam 915 ठी मिध 
Teena "ge mots Hel deers qus a è muita wu 
goewa m3 syst ठे छिंगला 3I 

उठ Hou de vr-feger घृतिरछ-पण्ठव d | Qn fex mmra Har fre 
वाव-भडे F dd fe gu fe fears vare vt sta sus sat rst 
mind yåu fex mega q&zhi उठ। BS 3! aad ug Je Hus feu 
Ho Farge री तै, नें बि उठप्रात रे gu few Wer aver d, qat? 9 
HS fess ufqis-niH लाळ Wer ardt Har बे fears री थूग्थडी अंठ wel 
मांटी gi 
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जाठी Hoe री »rmuaret Bet ससेधेरी, Asset री afgs-ufgs णाली 
‘Sa sa इर्डाउ, ue at Ate’, ठिशिनलिणम wat dig-drdl 343, Jd- 
Mg" भाउे ASA At वाळ usu री SA’ रा वाधी-पूर्घप gu TA HBA, 
TUS भाप fed भठपा-मैधुठठ Wael, घत्घती, बाष्टीडाली v Ha di 
जाउ dj HHdl afes वाळ usd जी वा क्राळमा तै। बष्टी AUS उठ, 
naa nfd3 fgur उठ | 

ud बरे जरम मां mare db Jeti AS St at, AS Hbri 
भीठ, sete, adta, dt ng, मैड uro »rfea «t GS जी fled उठ, fría 
dd HS! WS afóun ms Herfss St mus dt ge gs! री 
ठउ ठे dub: $ घॅछुग्-डेल' aga H3 mius पाठ dt How TASH 
are feaa ag fest d, us WA 1947 री ms maret F ume 
बी, Hoa dents fHur ears Te-HS री मभापडी 3 ume, AS avt 
^H ul fags da fan «t YR ठन्नठ ठगीं mE 

vanms Guat eus ठाछ efunr fea Save y fa जिटिमडाठ state 
= feg ufa eau मी fa Gu fdenzro è feu des Jè rasot n3 
Guat रे fear à mu We बे Thon aget ws Guo! री ठणिड-घज्डि 
3 भठणारा $ yd »rau-fossas yes बठटी St A भठपा-श्मान्नारी, 
fao aaea AHA रे magae Tat जी use Tet तै, री unit deti 

Ud MAS रे udd "i3 de F Ale उां भर्ती Hee $ डा मतों uus 
uGe a, Hout nare रे ठग्ठ feT! State WH, AU, छेड, Hg, Jag, 
gut uesa »ruríag-sret री Jen MS ww री went Ji 

foe vt nee डां muet जी घिभपठीशां eras ठेग-प्रष्टीक्ष 'डे पष्टी 
3I fen $ du बिठडीश्षां रा प्रुठराठ बीउः AST, नेती राठ लिगा AST 
तै, udg रे टे घॅपीनीरी डे mese ma »3 fussat ठे ड'बळी v gu 
was ad font तै "3 HS प्रातः Hee री »ra fe ye थी miei gs 
sae $ घॅँपीनीवी ws पूडीठिपी èn ss टे way Se उठ । fas 
Ae feu Sfar ठाल dl Hane à ufon बीड़ा vier de डे svn 
ठँ nig बीडा' wv Je, Gg née WOH Hat रे diae री ude jeo, 
fea भले we feu fiit er Huss yaw di Hee nga widget dis 
मघब ठा fest gi sofea gdi fes essent dst ene Fused 
Wea i 

Hà री nme d, ads" TS पाल बठबे, ISH feu wrt $ faga 
टी। भठ री nu $ wes d eue री ga fea uersu $, Hau री fas 
è gu fedi भापाठड्ुउ ठेभ SS H6 $ Afm, ISH ir रा Hur Hac 
Bare तै ms Mist Te wat gd भाड urat gà मडि on, HHI पाठ 
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€ FH टे बाढ-ठुथ भठ दिउ yore det J| 9d SH dv, nid mss, 
agya W3 SIG dv WHS रे gu feu (quaz), ve fa et ठै। fen 
ye fuge «ret जाडी ठै yefe (प्रर-भ्र्गष्ट) mage maa fed लिक्षा लाडे 
डां fummi Ham di (urat when) sau ea der तै। नरें vite (Hse) 
Fess रे Wasa HUS MIH gu (He) feu Hes afde d d! quad 
री HAH Wea Hast Jan dt Gn wet mra feu Jan J! fen gau 
SHS रा AGH घेडत HS "3 Sot तै शडे fed 'षचल-ठग्म | fea aay 
पेउठ Hoe रा पठ्भ d Ire Whe उतित्नीघ wien argat aot gare: 
“shut बठरी I डां »mge-2H west, mms feu faust uem Tut 
must afaa are उठ, QI d 343 "m3 ठठ-भड'। 


(WS निज Fa 1982) 


JEG 3 feyetni 


1. Mas SUS 1924-25 F gme udies Tex as gi 


A r "e = 
hod 


मिध aHatst € Hasy 
रोहित मि 


देखठिड Ja रे undt भधा से भठ fes Sas W3 पठ री जिउ भ्रपीर 
Qu daa घेर ue afte उठ, fugat fa घप्मप्रिप्त-तीर »r3 dia-mmiafus Hou 
री, बरतड SS dt St fanfes det di ws री घए-र्डिठडा भाठे fou 
Gea OS Fefes fasst दिसवात ferr fer Hou foe argent 
zeae few Wa THe तै। visa ते बे दिस प्यव Ss पठडळ v sr, 
whee डिम Hau से derat fanart sous, OS OS Ha HITS SS Au, 
Su, wet w बठ+-बांछा री छीठडा ठेठ H3 ue, मिलें mae Set 
gra-Huv री Yan ufus vt Casta Feat St Sus उठ | HOY dug! nr 
was feast री feees fes Teste ते बे तात-प्रघर-उँउ vl AST 3 
fae dte di afaa wet तै। Tae »r3 VEN Cn $ पठ W3 STAT 
री घए-डिंठडा fasaa nig! ds feu sess duet ते W3 ‘eto Tg’ 
Ree ets fennel Her QW sel, HAA seus feste रे feme 
fe Ast सेडि” ते मळ री »nidtr araa, भिठड fea ng »r3 gg Hus, 
Qa ही free aee fafanr भगउठ wet afa vier d RI mS प्रतिशत, 
‘gee, मि” 3 ‘fuer w3 ‘etfs ag At वा क्राम” On Bet uas उडी 
रे efa»ret yare रे una fes बेशी Ws sg! due | HH उप्ठ funral 
तै m घए-डिँठ ura gut रे gara" de v faga उी fad Hay à fis 
ew 3i 

uerit धुलासखीशा vr fens miad Hout Set usst € 3 प्रति- 
Jv è us-sarst fraia, 'avas ver ifm $ See, AU Hd age, 
urawrdper faererdbsirt wes W3 बेता-चेग Suo री »fat सेड fe »mi- 
»m[e vas हपािठ' प्रठिप्रसिड बठल dt di fer fafanr mata, fen 
dt fafanr $ manua m3 Fos aaa fis eau-atst vereor ua fea 
Wu बेध-शर्भठति fere dert वरीं उठ, AHS grandir, TH-THT, 
wat mae, verga डेठाङाबण्ट OS n.mrías Sat m3 घत-रेप्ती 
पनी-पुप, fmt ust मिट m3 vet, Se-Hu मिशभामड, पाठटी 
पूडीठिपी पग्ठलीभाठी ere, vías वतमवबाठठी, uted fonmrfsar, 
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Ffir भजे rara AUS »r3 nau-Wmret Agave’, भैडी Ss fana e 
fears | fea feemr Hout UGH »3 mes घिठडीश्री et Qua 3 w3 
fen frena हिंसे fig: ती es yua jer 2i 


मि Sat री nfast 


Ana gg से ejut eit fiia पूरणी ge मेला ANS रे wara 
डे dl, Hat aram रे Set री बीभड, efrmr रे aram रे Act è wus 
$3 qm 3 बाउपेठेट »nrfmir è »mra OS ठिठप'्ठड du et तेल jet 
तै। afat रिडी feu प्रघाठब भीठी »r3 utdt Shut 8e-dvt $ Fars 
Be से gus tet Jg gs» Quai री Gus रे डी sara FS 
री मैड'डठा घळ Sm तै। प्रत्घ-मैप््ती eeu mar feu, mene «s 
Ifa mut feat am पूडीड Je US! Set AITH घेउत MIER W3 
santa री teres feu dst Jet Hsu nast »r3 aralde Meat» 
favara Awan Bet onus wea, faa usta Ter पै। Jan F feget 
Hes »3 JG seus stt रे Ears fren Aas, ATH सडे पठिडग्ठब 
neu 3 faoa fa Gudas fiers ats Save vga vest उठ, $ 
वाठ WSN ssa मासि के nmm री वाठ fes de fes Ir 


मप्ती-भठ पा-पम्र॒ठठ "r3 nfsus से ume 


Ma stad, भठोपा-प्रठउ भठेवां dt प्क्चिभारुा »3 nfsorarat रे 
Ware gi निवा aget det छैउत-भप्पठिव are री AAs Hat मिड 
रे Ga रे »rds बाल OS udst पै। fegat ugrat से »funrs fea aH 
मां ठग्ने FIs HITSUTS ठन्नत Sat WES TH St पर्गें बाल रे 3s feu 
वगरे dus sus we ga! fey ue भठ »r3 Has रे उल, He fa 
oA ms fat ठे डा fuas feso री enret OS »ratue at बीड" 
वै। निशि निशि Hou geass रे nage fe mite der afer fame, fae 
f3Ẹ wai ठे fia बिंठ fefsone पङ्कां è gu fex पठे ena at3 i 
Jud ound ठे afas enfe F ufsera $ Sug aaa Set ms बरउड 
रे HS gre SH mons deos Bel ufgera $ efus Wars fig F forra 
du बे Wade बीड'। 

उन्नठउ HATS जएुरी s $ wise ada Hast fewrel भडे प्रश्नि 
Faget vu fos eA gant vr mers बीड'। शित ars रे काज छा 
waaa »t5g« fas a mov d i fea fadt ठे aega रे nat nia 
feu du-gazr e-na dht vr mage बीड'। fans at ले लेभ $ उष्म 
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ma तात्तिभा s ufos fest खडे uH à wrfumrt अडे fami से Jani 
»3 »rfamraas! F famo aga पेधळ री ars CHT | Teds रे maga 

Horai Wu ठे fau उठी ws feme usH-dag wd UAE JE Hay $ 
ufsat «a ठौत-ठण्सी ut OS nAi (Sut Au) fone रा nga fest | 
USHTSH से UST Vass ST भप्तीठ dt ठे गैठ-ठगत्ती AST ^3 HSS शीमए्टी 
प्रभग्स »(3 uda afos बीड »3 fen म्रघाथठी fevat Htes-uduT È 
went री Hast set, भेठी ws, Wes छा ठग्न” wg fest) Ustad 
Jags भरभर मग्जिघ ठे ques री rard Sas रे gu fey, HAUS 
Ssfeunt से du डे neH $ Su d, 'डतटउ-भर-लमुर M3 
“ष्टिडिउग्ट' रग use ata! we रे 89 ठ mwa ले fent Qua 
मडेडण्ज'्ठी USA Jan उछाछेल री Hast ude बीडी Tet! mist 
मिप्रटी fea ad vt है! टे fears è fefsona yore ade TE fama- 
fefamra è dq «dr टिंडे। ugs è frog m3 jeri घेंड-पूड 
nfawsret$ चेउंठ-पूबप्न è पडि '3 fam use ata »i3 fen usre 
रे ठडीने «WA vob ss fed पठेटैंमटैंट Smet fgg: mS मैंउ-छगाडी 
zfgat Sabr i fagat à Hs» à nrufoe ua few enu बीडा। 


Ama HSut Hes "3 nfsmz c em ume 
^u" mae ‘Agar v urgeat J! fed wae क्षाम ‘AGU v ASS 
dac ĝi म्र F बॅप rete गब्डण्ठी ते iem € Gn 83 री fags CHS 
ठाठ थग्उप्राउ वाठ ife fru मी ठे धडे री urge री fuae बेळे, fur 
è ufg& gre रजा, uau, fous, Huan, Whos ngu UA fumar ठु 
सिड: 
eg वाउ भी वा MAT 
eg gm मौ बी ड्ड ॥ 
wen, etfs ag od | feo मैप” प्रतीव »t3 feds à HSH ade 
उठ। feast Haut »níga-d3o नग्गूड Jee ads Hout रे सखेघर HHI 
few ठ wen AY Haus ats Ae" J, $ पूडु-मेंडा नां प्ररभम्रीिभाती 
बाळ uad 3 Antes feet ठै, wrfo wen Hag v ord gut HoH F 
dt पिळी 3i fen मिपांड fed messes, doere, ठग्ने रे del 
»fuara »3 mura xit er fauu d! fessi $ de dtar far di 
iru, midt forms रे WW fed ume «t तै। uH रा USAT डां 
segs d! erfeers ws Ate e Hage ngu feu yore तै, fan 
= fa won mia जिम 91 fen sgt unam mya gt पैठीघठ d Ware 
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J | frost बी fagana ag mioaa 5 पैठीघठ feet 3, Ga were 
feu won $ ime Ha ठयी 9, ua Vost adt! ag ws dg wore 
v ‘ana’ gu, fagana m3 fefzgm fea faua डी Cera sát 2i 

dig WIRI री बिठमउ रे wan at uaa उठ | Id 935 wart 
yarn भीठी-धीठी feu vais Aus 3) fed dt wen negu J) aeaa 
feu mr? gan »i3 डाठे $ ‘Ud बी wet feu Gusta qu fes fasfewr 
Ate g! ug at wet wan F Gad get माँ oars छाडी का xeu 
nied Host feu Qafan गेष्टिभा Hen मां gau dt d i wen 3* afaa 
टी nfn "3 fusus हाली Aes- लाळ छिन St dae xdi 
gaatt 3 AH faa fefamrat € fuss dme ds fa Hau JHE 
dt nyt feu Fade ते बे for d m3 »rufad ud v wes 3 fega 
dt fers F je d वि Hau, तपलवी-धृडुमॉउः रे RH IS मे AS TS 
vr fada fago ठे बाटिका use ata’, नर्गगूडी faust fa सकठ-फ्र्यग्ठठ 
Hafes d बे वामिक्षां $ xo ada MUS YSU nmi बठठ Sg US? 
fea usu m3 fen fees Hau, ‘aes’ 5 5«-fHade gu fes fee are, 
री gu-àur v fasts ufonret मिपांड छिउण्ठपप्ठः रे uses रे gu fee 
ats Ji Ws F पिछा Ane fes feu gady Uae रे ugs fed 
gufo | 


बरड छा faan (Hou Bet ufeonnet प्रियंउ) 


1. ठठी, ठंडी, fast, «a, ues, wet, WISI, was खिउबण्ठ 
पठडी ठन गृति, UIH (ats घृतिर्भछी Sut vr gen) री SHS" SA 
Hauz d, fan few waa यी uera रे मीड us sd उठ 3 fous ma 
नीडां enr mrt dir »mreqir डाड-डाउ eit dtes dara? उठ WS 
छिठठा è aE nda nda उठ । fea fen wets 3 «erdt? डा Su uet 
vt fase री went fee fesse Te det डिजे fea नोड emat 3i 

2. घृतिर्भछी Te डे wma गडे Mefses fat wara? रे gu 
fex fan uau-dnat à gu when, Qn $ gare few ‘He’ uerfanr 
विश 1° HS वी orf] मी, ‘He’ णी uar टे esfimrs mors fee st, 
उङ डी ‘He’ णी mist Te è gu fes uae पै »3 जलज डो HE जो 
Tee gu Jr i! He’ qaa d डे ‘Hy यी ब'्वठ ते, ‘Hw जी aneo 
तै, ‘Hg’ dt sis we fees रो fafa, fed ती तभे gu few wee ते, 
‘Wa री we-we few mifer तै। we-we few ‘He at ayer TH 
anger तै। we-we fe ‘He’ कापे fes gt ठिणिड ‘Gen wana efi 
Jfer d »r3 vant at fera d fear तै।* yax wana 8g m PH fame 
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है »3 gan dt उठ wara fag was fou Qi 'Hg' e were Je md 
ती mara Het Te due उठ fen yaw on उठ, ofa »mfaze पण्ठी 
Wa रे पठे je ar उल, rur adil | Gu wg Hage Hau fe agg 
तै: ea vfs! 

mat war mrad $, He’ रे पगट gu afears, HATS w3 fen 
è mat ठी am gut fea भठड़ी fae’ बठ Hae at ।" सेवठ HSU à Haet 
aa ate st aug ot मठग्डल पवपा्टी बेले Vel आप्वफ्त-घाली } ona 
agas «rw fee ute mue we ASA | fA »tóo Hava Hed «adi 
mus gaat ठे 3a fed, रैडी-पीठ Ue SS, पड़ बवाउ anes नी रे 
afge mona avt us fir stad sI Hou उप्र माविघ से म॑बलूप 
(SF Host sd! तै, Hat ठा+-ठुथ री amat sare Tear FES Aayi 
Bet fed ठ+-उम्तठी SHS तै। बाल yay री डॅन fen sus F Haet ao, 
ndr sous di 

3. M3 «gu (Feds) री ffir, <u विठा fams W3 डर 
Manat ray At HI MHS टिडिठम e HAS d i? watt fama रा डिधागठी 
है, fams et ada 5d! | ‘ase बग्ठङ-बठडण्व' री uu Gm वाठ He 
a fan वै, fan oe Gn रे भठ रा uemifzsra HIS yana der 
31 ‘aa wae’ quas रे faan m3 HSU HS SUS AGH रे fagara fea 
fea तै, fan Fact du dt eames wWe-vens feu AAG format 
fefamreat aa ad उठ | fed gs mHE qvas से शापे dt faan è eye 
fea ठे far di^ qvas $ Hs aaa’, safs बठठ छा fess W3 CH 
वी ugs v wget di 

gen »t3 angu वाङपाठी HI norat Haat AST, AHS ma farns, 
Ha रे भापले री gafan »r3 mus ware, famrot-fefamrotor 
रे भठ few ware de उठ। Aa »3 west उठीविश्भाँ »r3 nuo 
ठग्छ He टी us मिते ad! gaet, gre Sut few meat tabr war 
Quat quad ठग्छ पठभ Hd भठ मिडी री weds aga, du feu fae 
at de T| 


qugg छा faan: Hou v atfent-aare... 

dfafes feu uss d mE डे पतभाउभा हॉल पठड d शाहिर 
मां et dg yaga fagara fuse feau di 

बरठड fe ठी eras Sf तै। घलि Tat भें, ब॒रठड री Drest 
छा fon HSU, “US ची Aen, faan m3 पू्धप री घेन feu ds यष्टिका 
J 1 fea “बाठठ टी घेन” quas v ot We मां SH पूठाटाडि TI ‘HS’ araó 
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(fz), He zig (eas) भरत d'3 gant mans वी ates AG ठिया 
तै। usu री छिव gat gega è faan रा mes Zu II HSU ठे खड 
urgawdt बटबट बॅड वे «nm ‘Wa’ wage तै »3 fen री ठेडी खडे qua 
रा faan emi उठ fa fen ठे ‘We’ $ rue dt niga nfa afaies 
(ठेवा Wat ent टेध gaz fama wa5-wa) ठायीं पापड बठठा d, fera fas 
fama; Heed ni fiara (fyp3-fadtz va frinit fama nde) few fen 
ठे dant war बे aa मिध री mena $ पापड ada d i fed d 274 Stee, 
Wat री nizayut Ba, घेल र' मतेड। go AJU aigu (नीड »rara) 
री Gau, fean, fear at fsan री farses »3 vites (gau 
a पृगटा5) री farsa meas dt भ्रघचल TA faa ater तै। fen west 
ma fen è ates OS बरठड रा अघचल TA di 

बरठड v ÈH (UIH) dl, पठडी रए पठ d »(3 fen fess ware 
€ ugH di! fed पठ रे waa बठ+-बांछी Ahi v Aafa At बठभ-वाड्ो 
fads WS At wu adt di पठडी e od Te wt ठं जी um afte T) 
ats quas रे ठेभ ठी पठडी रा »i3 fen fess mardi रा UH d 17 
री छत...बुरठठ बाळी ugs) 


शिपठंबड feast 3 qv 3a fsagè णठ 


1. ‘Ha’ AAH उडी पै, ‘fea gan’ तै, fan ठे wet fact रे are 
H3 nara «r8 gu पग्ठठ बीडा' d गडे We Wee Tt ठेव! fe 
vites निशि far di जाठि fra vr gu rur wat di 

2. mat mrad, ‘Hy’ v थूठाट gu उठ भरे fen aras feu wag 
‘Ha’ Sd, Hat ‘Ae’ go | ats Haut Asus wares उसे ‘Har’ 
Wem MÈ ठाम-पूर्धप A snp WS ‘as’ उठ। 

3. ‘He’ wewifanra तै, 83 तै, qas तै, पतध तै, भबण्छ d, nafs 2i 
‘Ha’ से उठ wara feu mania de रे ठठीते En, उठ HoH fea 
प्ररभ्रध्डाठ Hose AY d! उठ HOY dev feger yfnis wet तै। 
fed afoma} TH At तप्न-तप्तरती quat v umm Act, Hat UGH 
‘Sa’ रे H3 sus (fasrara) vr uen di 

4. Wed ‘ea He’ v" ware gu मडि” पै भजे stus saves fees 
नीब gu डी, ta Hg रे Ji wd Te US! aes fea Huss WS 
मिप faena ते, fan रे ni? nigara rr? wfs ud Te ars 
उठ। quss feu ata we eer उठ dw, Us fea लिका, 
धूठीविठिश्षए der age उठ। fen $ naget favara Weigr-fesar 
री fafa ferar mer तै। ustfafour et faos tar fesiat der 
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ge Jj, G" $ sm, Hw vss, Hw nes, Hg fours m3 
fece gasna बजि Had gt | fed vau बरठड रे प्रठ्घ भावातां 
€ nize dt मिड d | fed fea Hose WS H3-udo HEU USHST 
UJS, UT TH, HUS TH ws UTSI gredi 

5. Hà w'ge '3 बी Quse ueuufanrit ठँ fama df Were मां 
nia री use fey sate at sd ag nae डे मे fara vl 
fafan रा east age’ ते डा Hares रे fen ठडीते «ud ug euet 
रे gu feu sare fefaon feu van J डे में del toe d डां Qn 
v und «t fefzgrn feu Hares रे ठडीमे SH ane sare gfe 
van तै, ugg विमे डी gara feu eg yewua adt famae | 

6. उठ Hà nme ग्मडठ dt Ae’ रे famro MS mast ardt urgauut 
‘Hag? WHS ad Heu Jj! fea Wess vt faune det Ji 


गाउ Has बीठी HSA (Te dH WAT) 

CH dd-USH IPH ठे gad Her रे H mot री मिठळड as fea 
moun faon बीडी | Gg मिळण मी ara-fHu, जाठ-भध »t3 ठाठ-मीैठाड?* 
डी fan ठै ern ठग्ठब Haut Sara’ पठे Jè क्राळमे' मैर्धपां feu gurgdac 
ada, िडिजमब ग़॒ग्शिए्टी री Huet 1699 ष्टी. ठ amt gu दिल रमम 
ठग्ळब USAT ठे बीडी। रमभ USAT ठे dH री $ेमर्डाड म्रडिठाठ mS 
eine gu feu उठ्न बीडी »r3 HATS MUS BH-gU रे ud de mi Gg 
nue Wd "fueras HSH री Huet few ag ded Hol" 

fen fefsona guisde few रम प्रत॒ठ मेडां ars sts वाठ dig 
Whe कडे बाल usu dm Wen", Gsis wos ses ठे IÈI रम ga 
म्राजिघाठ 3 gme मिष रूतित è fefsone ठग्जब ag we Ue उठ | 
‘fia mae’ feg ‘Sar goea fmit wa È fafa wè ufe मड uet 
det Ae’ F ume Ta Adal WEA wat ad ठग बेष्टि॥ ywa jg 
Hs Hafid, 43 Hdo A fell’ री mus Stag रा aS (Harez 
du बे) went at ea ofes तै, favs fa went Ue ver n2-dtezi 
way fefson «t 3i fan feu wor ठे muet पूड़डा बण्ळे As HO 
ma fagen «€t mus ats उठ डां d waen प्रिश्ठठी feu fama afew 
d m3 man fags due Bet add प्रवठी HS WSS 57 घर 
We | 


fous 
maen fe fan Mead, पैठीघठ, Sef ami मां UH SH मां faa 
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णी ysfes aret v faa dt d | fea डां ara è fama T लग्छ qua? 
HOUT AHT’ fS HAT, HSA v बठभ dg M3 uad! ASMA dd उठ | 
Ba Aya री इेछी feu ठग्णबडब जां खीछतप्रिध, ira fefsom feu ag 
डे ufos wam ware'e रे ni feu (1699-1799 षी.) मडिठाठ माठिघग्ठ 
(1499-1699 ष्टी.) Tg HGH (Hf3dId St ure Hgu ठठ) रे ug जडला 
MS HAAS "3 aaahh med wet 

fen AY 3 ufos डां eras di Uv oot je fene, nr arzt 
AY anne डीबठ «t पूड-मॅडाम्राली $a-nit री fefson fe Te aaa 
ठी edt पैंरी। we fa naa uet son è fra fefson S we तै बि 
Ba AY v SH Hwan F wm TH बठठ v mfuarst $ wue Ja fed 
ada wufsa जवा v He, भठीवी छिठवछाघ (1783 री.) »3 zar 
fessa (1789 ष्टी.) रे Aft fea dfe 3i 

2. मिध maen feu fan ard, mire मां SATA rato) छा 
बेटी fea 5d! | € «t goret feu mie बीऊा d fa ma, wor, 
Cuire, faaea m3 संपती wfea es Watt aut टे esu Ws dz, 
fuf m3 ‘eat डि” 9 e Het gatot रा afaa प्री वि mena fers 
feu uera Sot d | mmm Hela vta faust, ur zdleG eis nadia 
w3 पीठ ठिन्नभॉंरीठ vier fest es m3 Quast è faut मिलमिळण्य 
v Het पीठ, afte उठ fa fed मड ठग wem $ उग्प्रठ टेटे मठ m3 
ठा Mend è VHS Ade प्रठ। AS Wb» भीठ At S ode fea oues 
मऊंगीठ ठे रवघा्ठ feu we-nfsars aga fos घला बेन्निश्व', Hz at 
woud निउ uds डा नठंगीठ ठे maa बीडी fa Qu Ast vr aet डी एवम 
ut ads री fgg duet चै। afde उठ fa Wat ठे fav fa Wa बटे बो 
eaga fe ठग Hfenr me | fan «t ag VIRI à frag usu »3 
Jans रे THAT gu à ers Sat बीड »r3 भाठडा adt fest) fas 
ag ufana के डी ठान री Grd adt बीडी। sofa ag मर्णठि ठे wx 
Has M3 ues री शिमाठी बीडी। TH भउे sum रे घरळ रे gu 
fe भठेधा qase] mem M3 wei FS »mría3 Sa-ysut रे san 
fefaurn few Gurs m3 fuot à fen funes fuas रु हर्ट je 
Ht, Guat $ di ag whos ठे gars F fases werfen |! ofa 
frana «t sone शिठ्वराघ 3 धविछां fnere wem F faud et fra 
fefzgmi feu ठन्नठ ad! WEST | THAT ठं मब aes ules de a wes 
Hgu "dod" HAUS बठठ बी Hr मी रे जिने arte) fea stag 
fa Quot ठे Ba fuma Bees aa Sen मिथ्य ques” घाठे डो Hat 
टिपरी बीडीकीं | vans बठठ est AnA वीउ 3 Quz नठ-लग्णब 5 
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"fuerat! eno et disc v9 arg ura A mt elves, Fera fer apri 
e Wer farna ferrara ma warmt À i 

+ maen fee fan On, an, gafea gaa, stra, Ia, Lam, 
तित ae a fee ders fa On and, ताल phh or mea ipi 
e fuera ^d तै। नरि vie "es! ma AR yh विश्व fez) en करी 
He welt भी | fee ate fa weil amie pag ter A ma MAN 
qvi fefaana nous! vt 'woz' छः ही fua w ita ennt vif 
A am ee a है, tagfa meara in wez h 
Amun ma wana eae Oma wá d; ewer है ma gna A HNL 
gan wt mÀ qua शि टाबी भएनी बडी smi wre पत्नी az À | 

A. fit ore fare ताक aaa drm , rm vf anft fre afm, 
fana, era ran gafa, fuer वी ror, ue वी othe, ही verfa मी wa 
ले nae fang fanera Banh, Baume, we afar, Wo, wh’ 
maen feng wan qoi fea हित voazg छा hamu Asai 91 


fewauea Geren 


Hane yn Wez काही gendi fon 2; वाढ a, an wea 
award) waa dy fea mà nna Vo वे तौत-हाज़ी we api Qaae À i 
fen mye T3 wf artes for fares Ba, wart A कैज mwa ap, 
you छा wren qui fan ors e mia, anza ले miz मॉ fam aq 
anna at पाडतात है पील d i 

L MPA wwe ह AR qui »t3 yg, qne सातवां F feng ata 
Jafaftam h faire काची vomer «mter 2 ('umzn wae fnag केध्रपप्ठी 
है muaz ot लवी है। naama aa fedin quunt qu di पर 
ma ura e wn fee yeas w3 परिप anal ma fongmet o 
near mà qm qure ade quis वी at umm fri zr Hf 
बी Stem तै ma dv after 31 

'ब्ाणिवाठु जी बा wes’ wwe मॉल faa € va fara; fefamrz 
e ata è mjea $ fois बे afen farm hfa fama yha de 
9 1 fea wee frírgt er छपाशिब di पतठी री aurem d »mra जुळा 
were fH wa ठै muse my ठै 'Wg nin’ ares बे, myar fora 

‘We ir! नाळ aad, AI zane’ करी बलाम we a, जाळे my ठै mist 
gfotat ‘onal’ ae मैर्षपिड बव fam 31 ge Ga fiat eat IGA Fa 
वै yf wnat er ‘wer’ तें fame d 1 War मपां री cares v) fia 
j—'urmm Waa) 82-88 भाबी nem 3 yañ पा बे, ye 


WA POP n up | yy 


nate A tian Fame A, AL, mp Pep, nea, tay wer, 
AA, frg Gua मंच wey A MAD wo OP है. 

Ha HHA HA A AERA vom OA a qom, AT, HH rev, OP 
fama aq fama sine P marza hn tag Pte par oy 
wa Hints fen Reh ud Hae है 

2 WER nag 7 priqqnes mien, 47 quw HE $ pg FEY 
IR Qn 7, tar, ng A spy pete) mp EX ER 
Mitt gaz मै ma fus wu fas AM um की vare की gta gr 5. 
fen Hei 2, ye "ues! छा wo qu की gane votes zv v 
tatamia qe e fami fang gz AE HH È DOOR, PRD PF, 
fates ma fnaumfton | ZA "erm! WV, uw veh trees 
BAT 414 AWN, मत बी | BA 9001 FER R ART qu hang argute 
2, A foot | fen Hn MAB Hu BOA PITT 17675, 
1789 VÀ. 3r fet ia dto mz | tea nA ERD ९7२ atn BERR 
Wat भूपती an, fopra War ठै ती ag iin मी uper tee pr 
किड miz Gaetan ही tan 2a arm BBB eum BS, 
urat! छी PaA Z (and yan) ev RIE nt He, TE TA क्री emn 
faGia fen A dina "ara! A भड 4) fen "umm wen FT 
fun a4! yaz वैरे, fash fa zo पद्या e wart आठ : 

1. वाढु wand fetzona MWETA) te करे tet Omer, पकड़ 
MI WT WAG) साठ DAZ V WII MTERI! | (मचे आत अडक 77773 Behe 
frui wrfau @ wlan) MI fmra e fzfzana uam, mu LER हे 
Hafan auff i 

2. पर 5% urat ante fa qa zia BA az mant ma AE 
nf ng आपली ठी ue i उठ WZ हेला ma dam e vmi fes uz 
a छठ wenpifanra, yea | 

3. a Wed Wire € Trama "tz, watt usted ura 
T3 7dÓ, Wd! MAI "mare MI धर्ता uma रही मदै दच 
yin Fara € gu Fuz a warez 32 | 


पंख wr पूर्य 

पारामा Vg 'ख ATLA omar inr, ठीठी लाडे बण्ठन AZ for oS 
JOH", HYI WOH € Tans mde dee, Wi MI ATE MEAS बरे 
WY v5 fed nt3 qe MÈT ला fau Be wa daa mra Q3 oes 
रा 343 daah मी। ay WIZE quus warm SS fest 
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ae ms sus whos F भैछण्ठे सांसे Ha | घग्ठठ Us feu Hu enfant 
री बी Jase sus gu few AHS जी meos! US WfJerd dvi 

पठ uztfeubwt ठ उठ बे Sue Haat Stoo मां eafenr रा TST 
डीबठ ay म्रगउभडे edt wfe | fen F feg Same तै fa Guat री yE, 
fitit maus s% घकिभाए neu (Direct participative local self 
management) 8M रे wura €3 ठी det deat! 

Hfsarg Wess टे A ass "n3 Hat, वाठ $ miss J 
aret | मडिठाठ मिठ enar erdt बीडे मांडे JAHSH, Us HSA xig" 
WHS Aas ddl Wet बीडें Are ‘Tens’ fes aet se "es dl 
di! gee रा Tens, ठाठ ले uu fes विठिभ्षप्नील de रा थूभाळ dI 

Wu Sast डां है, dmg wen रे Yano WIS" $ Aue, At 
ade ma मिठे g'e d aH रा। fen aH è fafanmits afge Tot 
ठी Ua Wen वाठ Wena रा Wea Hev तै। Tans रे wfaara feats 
Ue WH, वाठ पटबी 3 Hie Tate तै। fed शत रा मड 3 SST SUS 
तै। Un बबण्ठी डेधापाठीं ठे Tees नाट्टिटण्टां erat भग्णापाठी gia- 
Bis घेडडी ug बीडी det तै। fsa H माळा क्षामा Ue री मघग्थडी feen 
S Hg S ws Jones Sas’, Sarg WS UH मठेबाठ जां feag fed d 
fa ue गाठभडे Tot suet Te use 5d! ag fea | 

fen 23 fafanrits gu fe wen ससेधघरी »r3 Tenet री gv 
Sad Sat weet ms "ese odi Jet m3 Wd UDA "t3 yarda 
Amae fen sas ust uss gu fed woma »rmurfas उठ | 


(नार) SHS 


ae vt figsds (भर्गड) gu We Aga Hegu क्षामा तै "3 
ye भीठी-पीठी रा wea d! क्षालमे रा वाठ मरें Tonge J, vows ag 
ठीं WS WS Aad Wars YI (जाल wn F ततिठ) Hea fag घति 
Ha ade’ तै, 343 (H3-JgeM) री ave div तै, ches (vau) Bar 
बे JH (डृठ्भाठ) Hue dew gange (ae nrurfag छिचाठपाता) छा 
fefsona पुगटाए age d डा nid feai fen vr fdz ge aras fed 
Haat arás sd wer! fas? 


Tans छा mag 


cay’ मी ates fag 33 fefamraa feura d fa far fear ‘TaN’ 
(fat m3 quaa रे BH BS - Cosmic Laws) tód« TS At HOUT 


tilt PROTA um fers | 


FHI री AHY feu nra, fan mons wars-oe डी ATEZ ठँ $m 
US wet है ms fae-fae aan $ mre ms ie dum 3: a उ 
oS «ud ge farms टे uid mond EBD Seow am, mmm uz 
dd $ Gus agar | fea méz निवा e vara 27^ fatta वधक v3 
8d Maa ga रा adt fen sr nare, fen बाढठ nigra 26327 Far 
री am fea daa तै »r3 gan fidt Ba SS eue HBSS (292 "um, 
feu ufaedas रा mda yes daz dt उढवात्रीलरण J) fea ez 
vr »á3 ye, fnaz Gd How nua di बढ Hae वै, fea कुड m 
WOH è नवाउ-मैधपां जाठि ug-dedt Hw, uJ-dedt APA FZ- 
yaaa "ms: "3 gà dà थाउप्रण्ठी टे faoa € wis ge:Cussz 
fafo quad रे SH, WoW HIZ, HOW! HHd WS HAW ARE TUE 
Wüfuz di! fea fafow म्री sus wha ois uss fis wx 
घठिभारी da © usta m3 Tens pas F fea’ fe md! खड 
Haet | Gudas fd'3 o-a (Ste, vans) उठ, fan ली uma fe 
ferfira we AT Hae तठ। 

fed sas Sus m3 भीठी-पीठी रे मैबळपां $ dac री बेनी T 1 fear 
ae faya Q'3 Hos Qn ‘Aa’ mA et तै, faust उठ foe al were 
uss fed qrid-6rda J | fed MHES पठभ ठै प्रिप्ठटी e, fen fex fsg, 
मिध, HABHTS, SATS ठव जां ardt vr Se जां डेध पृर्नेगिवऊः dt adt dee i 
fea घेउठ ऊं ग़॒ठगिमाठ fefeur री garara मिषण्टी, मिंघिका è ues 
a dws Wen Het è पग्ठठी तेल रा है। TS uem Ue री uet 
F wud गति बे थूड॒-मेंड' रे क्रभत-ढल $ Sa WS जां Wen Haat दिउ 
HHS J बे ब्रउड रे fent री Het ag, शिण si उठ Hey री TST 
feet Ji udg Deus fafanr fex for मिठड ag wen Ve Fact रो 
ठी moras jiu री ठठेगी St dt de (H-a) री ठणेगी, ते iu 
ब॒ठ)-र्धछ्ठ री aet ठ dugr st de ठ de Mas? 

Sus <A "€ ues gt बि went पूप ere: ‘ges’ पठडो रे fan 
gas € des ad! d fa डिम cas $ ‘an’ grues रु gu रे e | feg 
nirdde ऊं मगें fedurgrn तै। us wen Wit ठँ afaa बतठ सिउ usuat 
'घरछ” ठ SIT YS बठठा Hout रा qudd SS fest रैडी fusus 
JASAT d: HOU मभर टा ren mut $ niet ses’ तप्तों AAT 
ads wr afuera | fasaa Fè fa Ta Hast 'पठडी vt gravat 
हूँ ठग्न-ठा्ठटठ मां vH डठाडी efger gs FS 1 Sat छा usd! ws HIS 
तै: “ढठीरा wa ठ fovit wa is o afe. defer det उले fent 
Gufs dfe i" मडिवाठ rors Q3 मिरर ta भग्छब F ga fad री qas 
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adt dst, o जी Guat ठे melera बीडी। वाठ-मैगउ मा री Garrat MY 
F छै बे मैधुतठठा Staa fed Te Fas Ws" few ydy fewr | ag Ua 
went बही fan री Jans adt Hae ms ठ जी fan FS Jans बठठ 
टा matus aaa डिम री feda d 1 raa usu $ ys जी foe ve 
writer Ji? 

maa uta fag sus (wefenr oe मी 343 nere Hg" 3 
JE MAS SUS) MS THT Ja OS diata fears agat ye BS di 
Fefss wa m बेंटठिउ Ta उप्तटठ fen SS wa घग्ठ HS faS age 
उठ, fen $ मैबलय wa wa fa ee उठ ? रेवा m3 33r री a velada 
sat m3 tases faena sus $ fag eset मां Jans ठठं AT 
ass ddl aad add रै ? भगाल "3 maest amd few SHS 
रे faG ume मठ »t3 घेत॒ुठभडीभां age At Se मठ PHISH JERI 
fur sus रे 3u रा und St मी, us Uu Wgrard Ee बीडी Her 
& mice F घण्ट mud fea-uset उडी nanus ads «8 Sod funr | 
Gg wee मी fa SH Wea du HOTA W3 BU रा HITA, रें 
gge »3 fea fimre मभग्ठ उठ । madat ठे मी aus fos $ शापे 
प्रठघठ टे det मेय बे sus mígu è Yaa yore (grau) à टिडिरम 
feu 8उठठें 3a Shor) घाघा om fiw मौ बेले ठभपग्ठीश्भां è Tas, 
dgsesdt sus रे मेपे HS WS उप्वीरे Wa, uds Hagod d feu ठे 
uy पैठेबठं fe de थाष्टी | Sfas elg«t मरी रे ufos eTA feu प्रठ्घतत, 
dua sg बिज sg Te! 

»iddut ठे set यिग्भग्व edfanr| Guat ठे sus WÍJH, रउघग्ठ 
fsa, श्रभिउम्तठ ws dg syst वावरठ रे yeu बठठ est dq 
बेटी fan छा ठाए Huet deena ysua बेटी मी, $ घम्डीडण्टी aróot 
Haze री Set wer fest) fen sgt sus प्रायिघ à, AHS ddo! syst 
टे, ag ua è fefsona थूगठ'ह (ats गठभडिशं) रे sus YES Tat 
imi maa nf feg ucl Rede मण्डी yog ustfout 
धाठलीभाठी faena erit मठबण्ठां बी Sar डे Sal रे AedtagS Bet 
fua3za gibt debt उठ mS avt डी Hor jH8 ठरीं We Peat, gre 
Og smedlase v je m3 TS TU MA ZaSS H3 use 
भ॑वाब्ाडिङ v je डे डग्डें ठालेघळग्टीसेप्रठ रग Je, TS Hews ur 
dudlase je! स्मि री oss acfent 343 à गडे F fous a 
ymor ठग्ठीं fea urget ठे watfoul»r ardt a editae ad fam d H3 
sus री nfa उप्मेगीली det uet di 

उठ 3 पठभ ठिठ्येध SH Sst naaa Shut Sui-Sai ms Sri è 
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Ho री (nore) sus डॅछ ती Basar vest mz मेपड ad के feda 
(Mo's) sus रे fedu णी डेड Su डॅन 1984 fed Fat arti aS fa 
TH ASH JH M3 quas ws eara amita Se fea uad ठिठ्पेध Sa 
wat Heard री sra ठे श्प m वे St wot efi विछें ? maa) 
SHS बेंरठिउ डेन रे meni: wet fa afma afer Tew ठै? 
(HOS) SUS बेंरठिउ डेन रे भाळबां wh बी üger तै ? उन्नरउघर रुठगण्त 
H3 TH WoW डुभी goH west भप्रत्तिर, 3d è बेंटतीबठ्ट ठँ Sarge 
Sd, Hot 3a रे बेंखतीबठठ रे ays ठँ Ufam agè उठ, मिठड़ उेन $ 
Quae yè उठ। 

मेबठ gH few विठडी mra ठे टिठबळग्घ ardt ara der बे fasst- 
Tom रे Jut war 34 बेंटठिउ aa faen डां faas री पठीठियी 
Tou ta sa रे edass sub मग्ठी terest थनी w]e wet 
ISS at, मदर at Q3 maere at OS) WS dt mre 
unt feu faasi टे ystfant याठछीभगठी fanen (sat छिबटेटठप्तिप) 
ठे WHat mae vr ágr feet wage ater! faas री पैरण्डाठ 
री डंड m3 Tee vr डैमला, terest Hüut रा gus, faasi रे 
miaa प्विभाउतव SHS, मड बड़ रे 'भबेटठीवठठ री sate a ediasc 
ad fest fam | và Hebus uama »3 टने माभबण्टी dut è fast 
डी ta sae yu रे Ju F Hus sd जाठि mes ad! Guat à छिए 
dis मिप ag fest fa ges è Ju पठ mè Aust, mese! (uat 
Pherderg!) रे Bet vu ms ASA € aves gec रै, fue वि wast 
fifth री weer di aes few ही, wast भनिर $ ee eur 

Wg-faredt ugs m3 mfsQs umm री मी, uds at Guat = 

drd-d fe forest भिछेगी ? wet staa 3 fed maz ते far तै वि 
HARA. at घी.मे.थी. री uest west डेन, aut. mS sus feg 
बेंरठिउ Ju हणे TH OS arua Teh उठ, uss 3« रे fegvdlage 
v मिलमिले रा orgs Tet उन्नत sd wer faGfa nens ऊ छिते 3 
वि Svr qvas SS पूड॒-मॅडाप्ाली ठी पैरा Theor तै si विशि Gg 3a 
fege", घेरा m3 Hes Afast feu Sor 9, Cn v मिपा eum »i3 da 
Gn टे ear Sar usu fes fag adt ? Gn री wate Gua (धीती) »3 
viouret viu (भीती) fex On ठ fae gars dt faG sefer fam 
वै ?fed ema घग्टप्राठी बाळ SS मी डे seit qat and? fe ent 
nn पूडीठिपी vashat faena Ss Qu è qus ust det 31 

fen faena रा sina ठेडठ Det di वाठ Ue Hosa WÈ OHS 
Val SI Sats SS’ SH yeg 9 uses aH भरे भघण्ठटी è fsg भले 
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Tora मी ovra) Sus बॉल घिरा afde 91 fed fear धळ-पल "t3 
पैठ-पैठ fen fr छा wre aa aot 9 i पिला at rre gravia yua 
बेटी $ mae fe fe बीड'। ge nfazt fea 9 fa Mae è रिते 3 
gua avt dm sd! d Hav mS Mae mana gÈ We BS मां xg 
wztfaubwt F wrgs «t बेंष्टी dr dt बीडा ला मबर'। मावी fru 
naaa बैरी री vorm fara मिठढ wer youn, नप-डप, पाठ sz 
ma tau maara नेगी वणि amit उठ, faos fa gram रे 
fedu उठ । पृठीठिपी Quaaz aan डेट Hu fgg dde उठ m3 Ju 
वे'टवीबठट «ret faena fed qw wget 31 sate fea fa 1925 ष्टी. 
3 warts Ue noes छी fefzama waa विषते «t ferd adt पैंटी, 
ndi Hare aret 31 frost fa ge sta ule-ule पाते G adt ara fed 
gt, geat, engara »3 Gout mat fagara $5 लाडी छाठीरी प्री i 
a qv wast €. get पूडीठिपी wasia fret दिउ ger तै, Ga 
ay «enfant Huet gaem iua aet we fen virt naabrit 
Be | 

पिछा at quaft narrat छ e SUAS, met बोटी रे ge efe 
erat gat ardt ystfant ve ute ge! fen de परळी feu wd 
erGira, dete wd! feu di Horst mug रा uje gd d gaez 
adeat उठ, we fa iuga Fars रा भाठे yfo ge versn m3 
urget èz Wa रा मिपा feau 91 fea fea ve Te ysfa wus GA 
भिठठघाठ राडे $ yas ge उठ, fan ठे iet nore रळ «53 Guar 
å feaz fest det d णाठि tans fogas) ats we «75 ve fg 
बे टैँमीलेट (ठभन्नट) ads SS $ पपाठ SUAS ade ga | fea yura ret 
gravmra inar कोटी, ard Wer वले fam $ feans छण्ठ बे, ठुग्ट॒ाठे 
eu d yee gd ठिणबड age Jı fea पूपग्ठ fea fedo उमदीज्न 
aae तै, fan feu «ud taat fea Gn è ठिणबड ats de fiu, fasas 
age उठ (fed feats met at बरे qe डेषिश at pfam at) | Ha, ठिण़बड 
feds sua रे मधेरात ठ Yeu पै। छिन SH रे बेंरगीवग्ल री faena 
nies fea ठिणबडी ढिछटठ mfa mEt faba mda g ater उठ 
fa gara भगठमिब faa बे 3 feara gd avi gii उभ्रड माजि डीबठ 
पच dt adt nare »(3 fed na qu vt faher डी frt e मिठ ot afiat 
3i feg मड yaru घ्तठीढारी grat SS बाठुंठां रा तै, fan ardt zrfev 
घम्तठीदारी Hea (ads ger Wea) $ ug तै »r3 wd Mayet 
»3 gms «m gars बेटा Ge बर्ग vt feirerdt mast siet ठै। 
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fed मेरठ में fan St afew zt Qu am mare matt ची ai 
odt डे लें चे amit zt fzazzg afquraar i 
Ae बडी ont ares री qd (dfammz n, वाठ w3 au mint w3 
बेंडीवठट wo पंघव-स्॒गउ M3 feena vt waya ETE ठा at 38 रे 
gedass 3 Brg छठ qd मिध QA Se वी iaa arzzdn wa aaa वठिट 
ga ite उठ fa पंघ ठे esit gaara aaa maz पाथड बीउः 3 त्र 
oust J weet & fa mae टे वैरी पंघ è ti डेन रे बड़ na छाल 
उन v fewderat ठे 3d धीमे ga a Hé एना रे पाठ Q3 पछट er wire 
घटा fear j| ufos wars 3 भाड Fè farz-ui, SA urzw रे 
भनी virg, une पप्ठप्ताव रे Wie usu, ene पाउप्राठ रे wen uiu 
(DHS) MS Tg Ua HTH रे ठाठभडग yn fem ardt पंघ yita fer, 
fan री det डे ont oa taa aaa बठ 2d at, ठे fan St प्रतवाठी 
yao री ora Usa usu $ adt are feti Het qunm aua 
कटी «r8 Toons mae घळळ 3 ufos ufos frost wfdu »3 aw 
fríut ठे fae Has gt qaurobit रे बे ud नग्घडे »3 मिटब 275 na बीउः 
Go gu "tae घटठ F घार Cato वी edt deers Hae पाथड बठल 
gå 3t sfodta ठी odi dat gaem gat ofa रे qan रे शिल 
Jem dt a मिडी fed ठै fa dra notus m3 Hel goewa 
Wis aet छमिंघलीगा fedet sgag fears niga di avi was 
Sot mE vans TS TS भीगी-पीठी emit iua yuat garg’ 
ms बेगड उेन $ ya ded Tee esha yfad aswa? 
Urat रा भेळ »ffua बिउ afoga Hage रे उस तै भउे nmi fist aras 
ffu tsa fen Hg $ gue '3 उले Te उल। 
छा. add frui me uas ‘Concept of Sikh Polity’ few fasera 

aya frui è ताले ठग्छ fous उठ : 

“Kapoor Singh thought that the constitution Act India 

promulgated in 1950 was ‘based on postulates of Sikhism as 

contrasted with those of Hinduism’...to him a polity would 

be according to the Sikh ideals if (A) The democratically 

elected leaders regarded themselves as the instruments, of the 

will of the people concretised in the personal legislation and 


rule and not regard themselves as the repository of power 
in their own 


Quad fous रा germ, uds ura v* Sar तै। Vea wars 
Mond ‘IHF’ ardt, fuss ats 'araufanr" ठै users è पीठ चळे 
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Te घेरे STUN VSS डे पछटे A HAE NS | ड'उडी मैन्हिपाठ ग्रत fed dor 
Sra aut fes ना Rae’, gre पूजीठिपी urashte fas ठी 38 GoTo WS 
बिहि at aa रेडे | fei staa fa ger waste रे $88 $ 9H पतेण बठ'ठ 
णीं fès m Rae) sus) Afers feu vagad waa dut री 
gge? $ Sa जठठ रो faena sd i घए-मैधिश्भ' SS We- fare shut à 
guza fead ठाठरग्ठङ' »Hfeuaa Sa डे HHS sd! afama रा 
wfz»mel fuera HHS Sct at ust Beg $ web पूडीठिपी 
dramefau बरें Qu BS ? ठाठ+डे Vara हिपतेबउ Feat de ते मबरे 
उठ | Vea ञाठभउ"-स्तवाउ few fea Hs ay HUTS री udo ANAT d 1578 
3a edas aot सेठा Sar री ete st fes dst मैन्हिपाठब raet 
ustfact wsshrat पूरणी बण्छी 'धठग्नीडी erfanr frat sara रै, ferae 
iua Wfa2emet mast Ue डां भेळ ot ठीं utet) fea yest Ws बु 
edass asa Aas Hat feu deat wg ठठी पे, we fa ent uar 
HAG उठ रे HSU ठे TS TS भीठी थीठी gu प्रठघ-मैप्नःठी ug-or eat oat प्रभान्तिव 
Heu ठग्ठीं, Has Fa’ टे fama डे ugue Suet J! fea AAG egt 
Auaha घङण्डिठ रे भठमघे प्री ते भडे एनी AAS रे ma HSU री HAS 
डे una जिउ विठड ada ^3 $2 ढवळ रे Hess à पठडी FS mard agar 
Seat gina mea feu naw famo- yesh गायी ठण्भ-ठुप उडी 
म्यी प्रजेउ रे साठ डां ठभ र We ठय न्हिउ nier, oH-AU F qu teg 
= Hed »rdsv तै। fea fea da ds Un Go धङ्का der | Oa UT 
ते nau "mad (वाळेघल) SHS मां UZETIH v VA | 


जैठ-ठाती nau AAS लेब-म्रबडी 343 


oat must ms ‘Sa sus’ (At wars 343) रा mds few at 
fitr टबठाए yafaa adt w3 ठा वी ugdl ठै। udd ठग्न Jud! vr ASS 
Sq उप्रउ' री उेठठा "3 "ws 9 ठठीते हमें es ust Te" ठै। 
fézaanas मिध nagia री गॉछ 1980fext टे yg feu WA? fen wel 
zdt मी 3d! fa fen fears री det fadt sae fene fru meo mito 
ma Qd बी ठप्ती-छांचे MONS dad, HAST AIII Hed Bet ATS! fen 
feug a भठेठघ Go मी ua प्राङा ठैठ-9उप्ती nodu Quot feat feu 
fea मी fa मिँध-ब्हिठमड $ ठी-मग्पठा' enrar Medes We F awe 
जिउ m3 wWe-ds बे ठबामाठ बीडे We F ase fos मिप मर्बेडतेड ovd 
frases, »nidlar, uu M3 idera fed i8 Ae faa माता ffu faa, 
fasma m3 meara $ Wd fama offa मा Wot m3 fH fear री uere 
Quai ggat feu Guat ठे वी mus, Fa 4gred M3 udugret रे Jd 
yas fenwa ठावीं Qu è Bat $ aaeh ndi 
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gA aza ffu day उ पिला è mw er fora faa बेटी Sua से 
Jè डा grat ftaa z«ft ga लिक्षा, लिन्न ठे छैँव-शिउयपफ & fash 38 । 
MH Add Bua IIa कामा, A MASTS, nvita-Gu-Guaarg afea 
v fefson feyè gai Eat are बी enc, Za fagi east किसे, 
मामिव, wafaa प्रव्रिभासतठव अठेब्शगिमाठव muat fFF Ar, रू 
चिउठठ वठठ बण्छे Bua wet उउठ fru बैठ 3 पिला whee केटी act 
fem | Gast eft fed ठी eran ma fem तै। 

Quae बाळग faza è dfe few amaa 3) नेबठ Benet 
fagana रा s Hala Sal we gaad उा dt छेवपॉँंधी Sue tee Fe 
तै, प्राप्त वठबे शिडिठमबण्ठ | भ्रउत-उप्रटती मिध nd 343 eae छिउठा ead 
Buyat enr unset रे gu fed vans ade’ बे भर्ती प्रेमत-भठधउण से fess 
$3 fiu fear रे रप्तउप्रउ ad nac प्री »3 बठ प्रबरे T i Aisa mig 
H3 वात॒ Em Ue री वीठ-ठामी urat ठौठ-ठप्ली 34 vta vs sus 
भरे घतु-बेंटठी मघाठव He-uHu wt उेन fedvdass रे Hauuwi 
उन्नतघा, HAT HOUS 575 ANS बठठ से बाघळ Je लष्टी HH रे Ga fiews 
ch HWuret ms मग्पठ usd Je Jai ws fean feu nau-medt 
Hous" ठँ, Guat रे du, डेनठ, भंड, Ut डे भवी उबीबऊ $ wes »3 
उघरील ats fast fea uSzera Q3 fore jst was Hee ठै, us 
Gu fea èn रे बाठुँठी niae m3 पंमग्घीश्उ Gust fee तै। fen araa 
टे रेप्तां री argot vasis: $ fed Haga Sut, बिनि feu ewa Guat 
री vadis ga Jet तै। Ca usSeean तै (nas) qug »3 IHI w3 
aus d मिष goera niae | H ae’ Q3 सेठ 9 far क'। uiu »w3 
uq aet vr बरे feda sot ager | lar अण्ड aged ut waretfes 
ठेप्नठन्न भण्ठगाठए्टीज़ेप्तठक, du-wHedl At ses Heat ve 
Wise उठ | fex छु.भैठ.6. र' पछेटडण्ठभ तप्ल-पमैंघत रुप धलेट- e 3 
ज.मेठ.6. vr भठेवघ idt मैम्रग्व-भठेङ' $ fes बठला adt d, Hat qa जोडे 
Sni री ugiat $ were duet तै, we fa yaa nies उन्न-जेंस्तोबठठ 
«regat fagshut ठे Hout जग्ठी जिशिमिठ faRafim $ Sua werfen Ther 
J| fea sq! oe uto. feat wat vt mmt ct ema 31 fea 
fe«nu 2? ठा fen बाठठ feast ठे HF saa watt farat, Su aam. 
Wm मिउड मैँगठठ WÈ ww ब॒ js ere gut WWuret Gabr TS sta 
SH g ari, MASY से सेठ बण्ठठ उज्ग dla S| Sree घेलु बे Hg" 
"Ju wgH agè Jj! aet eat st छिन्न ust e ठै fa छित 
nisd-anedt Amare Sat fedu, Ja edass wast रे प्रतिणेता जिउ 
H3 Guat è वाजां $ nofira due fos werfen fame थळेटड़ष्ठ)। तै । 
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aga went पैरु JA मठ, भरें घग्ळप्रान्िब sfosnet ठेठ gH feu 
fesas nfen i afugfane ficaduae at रा पलेटड़ाठ Je दिउ 
nfen | faas Sat wet War घट fam fa Ga afugfane féeaónos 
USZETH रे लगीष्टे SU-<u ent feu टिठबळाघ ada »i3 विठडी dat feu 
तण्ल-उन्न शभ mE डे gyme, Ama विठठी gretura टे मेत 575 drdt $ BHT 
ats we | Aaa afiGfone fecasuas fea वौव-ठण्नी पळेटडाठभ रे dd 
'd "mna hera afde ma wd mHE en fen पलेटडाठम € बिवडी 
भिक्षां d पाम qae m3 fessi SS one age afde at nia var री 
प्रबळ dt dd det uss Sa us 3ar री gafa ufafanr marec uus e3 
wns Je F ame Aad भीठी रग Sa बी प्रघाठ॒व Uo GS ease डा 
dt yema Adma fene ठिपघघछिव è ag eer gat रा मैथ ठा 
ae", Hat Wes ठी पंउाशियां रा fu uev (8 बिठडी wes मिडी feu 
aa f3 we, 3a feds, fnaz aaseutue | usd fsaecatau डा 
मिठड प्राती Wear wet मी iafugfone féeaónos gH aan fe grt 
afugfane fécasuas we famr डां faod Bat F wat Ia Guat 
gee डिवटेटकं ठे dud बीभडिठिमट wera gE BE! डिवटेटठं Bet 
ydh म्बा fonfes ठे adm nerd wet mH fagadh रे niat 
ae we Sa डिबटेटठां vir fens »3 St Gus frasaret wet 
Guat feu fez aas mel | Ae fa qu eui ठे aa Har fea vdlado nds 
बीडा dfenr ठै, when m3 asir टे d Shut भनश्च॒वीक्षां ठठ UTZ 
fags èn mfén sacras Godt मां He udea उठ, Ga रे प्रभुररी 
on दी पनीवण्ट $ बेंटरीबठठ Tot जी four ad उठ, डण्डें foros da 
feu durat Sfent ह tat FS FS ठी पै लग्बें। 
डां at Bat टा मापा det पळेटडग्ठम Sdt तै, fan ठ fea feu 
Hast yn djs ? 
पळेटडग्ठम Gu wate तै, fava’ Heat vt THAIsa usus ठु 
Wat es रे gu दिउ elena ठा age’ Je! Ga uUsceTH fos उठ 
Hay $ fuot ddr ons, qu, fga, SH »r3 ्भीठ-ठाठीघ SS बेर रे, 
fanmafant रा omar, faufant vt us, faufent रा we, faSfent 
री Ge as gu fes nos FL | Qd Bee ठौठ-ठण्नी uSzerad de 
gie ठै, fan री ठान मां eu रे aha n3 USAT 3 aS | डां fA 
उन्नठघा ma faam वाठभडा "3 (वाल) Sus रे gu बिउ री mque 
mifen तै, fan रे feast feu faa vans Gaus ward Fed J 
उठ Hou fear-afais 9, uaw-Hg रा SHUA} HJU È | fen बग्ठठ उठ 
Hse पीठी-भीठी usa feu प्ररभप्रीउिभाठ d, fen futs è waa OS 
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ae TH grand uses diss je उठ "3 डैड-डबट SS aT 
out पछेटडग्ठम Ge je उठ। 

fen डेले fesse fea d fa Quaaz fidt-feam fea wm zt fea 
Heat मघाठब fmit पाठटी रे Sa mule 9, fan ठे fear ठु wot arga 
"da ae बीड gfenm wfznm तै m3 बाढी faeh fea fiat ठे fer 
मिडी SS gar A तै । gar fen बग्ठठ d, faGfa gA uri est amat 
Quas fear $ faas um vergibt fed wer बे d टेट bit um 
SW mb F deb जा ad उठ mae feu ware fea fez छाल थीळे 
Hd ठी HHS उठ | Quad fear & fasad री छिवटेटठप्तिथ gut az- 
लीछठप्तिथ, faust fer मरी F ofa F dt staafu रा set-set mre 
छै Hat J, $ ठैठे-ठैठे wumd F ugs रक्प्रि sus wet तै वि मे 
fasst उी yina ue are डां Guat री बी ae, मे Gd St efaa faai 
Stout री Ust ade उठ m3 fret विठो $ मिध nies ez बे agu 
ads vr afumm feu «t Sai asi 

वाळी SIsd[Hu ठे mast रल ms (वाल) us $, बण्ठठी 
fesa erg "ied «dd gobi famti rad fagam HASTI- 
ठीडीक्षां रे egg) रा meat wet ufa di Ga sus mígs $ UH- 
ule «di वडे उठ M3 Tans 3 Jgfóe उठ। mu जी aes अठेठीउ 
ada, mU dt टुमवे भलेठीड HAE ANS fea UAT vt udita ठ॒थी 
उडी भलेलीड add, ढेटे-ढेटे mupfara gafsmi F3 Ens Ge रूष्टी 
छउप्रातिउ बठठ fos feee èz Fè उठ। भठेठीउ Huet $ “थ्वी” रा 
Sus यी je di we fa Ue è ठेबेट'ठ fea wa fas ue nè उठ ? 
niv fesactaa ual dug Bat 3 HS we fa syst रे ader fagat 
6 घरि Wer wdter तै ? Sat we ठि Um aaa! fea Sat dl Guat 
डिसें सेर बठठ। Huet Tees vius बेटी ठँ st उप्तीरा तै fa Qa 
fen Se Bet ador gè | Ue wae VS Te Quart रे Heres fea ug 
owe? $ ustead ठग बि भठेठीड बठठ Stent री wel | थत मेहउप्ता 
(नघेराठां) vr ganathient ae 3 बेष्टी Dasa तै ठउीं। शडे ठग d Gz 
THs Bet feds Hec रे ufuerdl उठ "3 ot at act few ठिठसेप्त 
रे »(fuardt उठ। fed sus डी डे unt मेरी ठे UA yet BE भरे ठग 
dt sus avt eet Sas रा थीठ At पठभ-पीठ d | eos sus प्ेरूप्टप्तर 
री सेठ बी उ mra jus OS rmi ठी मिंधां SS Tet उप्तीरी तै aS qms 
Hos v भरिका ES ma do-a भ्रठ्मतां »r3 ARES vt maia 
SS DSHS, HSA Hao St »greret बिच Hi साले उप्ठीरे उठ । कग्छमे 
री aak Fact Dens fuss ag va रे »iegst usa $ wefas TS 
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wrjte ge! eas Hast de wear fan fed mire Teena 
wir aet री mae mts सेट yest बी »r मांरी तै, (ars) उप्रउ 
fasma प्रठघ्च-मैप्तगठी ANE रे gra He री adt | Had Towns nire arg 
तेने gt iura fears nat जा avast ममर fen Nae à 3s टेरे डां बी 
आनी gaem wm we 5d! Hata ? Ha we fa od! ue Hata डां 
fen ave मिँधी frotst $ at avt aano ठी ugue! HS St fug बी 
Bare तै fa wea मापले जी uA बे उेम्नद्िठीठ dea उा भन्नाउठा ad 3d 
उठ 3 we Qu yu F woa fosas बे mies '3 WH बी ore उठ डां 
वी प्राष्टिट Ga बाळे ‘yo’ ठी eu बे we उठ, fata प्राष्टिट Ga ‘ua’ 
री wafhast ms wt टे farara उठ । fag डीबठ Hdel Teena 
ysua केटी Bet nae रा बी sure तै, Huet Teens ysua बेटी 
fan डी wars मां पुझाली ardt, मठे HAG दिउ afa aa मिंधां € भड ema" 
Aarena (MAS) SHS री we age’ मबळ रे mddu तै ma fen fedu 
मेबठ avt छाठठी Wfeuraa garez तै डां प्रठ्घ-मपठी uua SS fen garez 
fedu ufty fen »mra SS dee] wotet तै fa At उप्रउ प्राठिघ 
प्रठ्घ-मैप्ताठी was रा do-a Sage esr sus gie fen ima 
€ me fed fan TH टग ago garez 5d! घलठा Ute वै। Udy 
fens feu avt garez HAS Baret d! 

Basa 10 ब॒ माल Ufos »tft ses Gorfenr प्री fa umm feras 
fa arg dpa fos è fama डे रा yraa तै, Aas HW टे VE रा माघड 
ठग जिका डा d Wa तै fa ven fe^ Sat wor sone रा feug 
ads, we Qu wen nge रे ठभ 3 बी WE B ठेट, faGta Her डां 
fonfout रा तै, Sa vr 5d! feg wem wei stag afew पै, fagfa 
मिध पाठीधळे fea free ला ad उठ, मिध fare: syst डे ydy? 
री cha लॉग sat d! fnra HOS रे fed gd mS fea FS Je री 
उल्लड़ "3 wem मपां टे डॅड डे Ho Hat 86 TSI 

प्रठ्घ-मैप्तठी मिध Wu Gras री fgg fife «t fer sgt री ठी 
बाढठा ms He e ad ad Wo, udg fana fane मिध mea ardt 
घळ gd Wu v èw fema del घ्तठीहाटी ठत्न-तप्तटठछाटी SH, 
Fetes erat बाली बाम ठठी 9 | SH at feme तै ? ठं SH पातव wer 
et mora fen Qmd fed oad Sot w adl | Hat उेम्नपन्ताती भॅप-लभगड 
टी exarsit Fat Shut naa was ous »t ad उठ | HS qu 
fen sgt e mara d fav तै fa wat शिमाठी »iferdt AAT रा wara- 
Ward m3 बेडी SAG «E Ban Su a Ges vant ee fas feria 
feug saa fad de ठ eas | 
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ii. 
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Jes डे सिटीका 


. dd d'W qu udw qz मढ़ fmraudzoizu qz भाडी बुड ue 


qu Hes qu qu qu teers gu wien qz aus बड़ gira 
qu Wr qz घीघी ufu de wai afz a2 2g war ferfew बठउाठ ॥ 
fan ठर्गछ ate रेडी मढ नवा una ॥ बुद्ध भिठः qz fae qu Be yz ii 


aed ewe घेठठी Ju wy qz gz I7 dm mm. 468; 
. पाउाछा पाउाछ Ed MTNA AIA... ii niet mía. 
ardt oat fast =... 11 Gat 
agafa fen aeafs met. u (wm Hed. ag wu". 


. Hd 3 ues’ afer ues 3 नळ Ife il 


नछ 3 fasee मामिक्षा wie wie Afs प्रभंटि। (बाढ़ dms whee, var 19, 


. whe मउ garfe AZ...) (misit whe 
. (8) मच बवडा Wu बठटफठ मजु Whos HY टेब॥ (gg gm whee, ÚS 52) 


(f) wù wg wr aa nf. (ag dps रणि, ua 839) 
(E) Ag wae usted vfs ठ weg fafs gd sus TST. 

(arg dra wise, io 581) 
(म) Hg fag So ùg है Ws मिवन्नटउण्7'॥ (gg dm mm, us 948) 
(उ) whe whe ma तठिक्षा छठपुते...॥ (ag aa wise, usr 944) 
(a) fasefe we ae पति anit wre ठी usterfee i 

(Ig aa mígu, Va" 1035) 


. whe whe wù gafu 2A gan ad Ww... 


(drg dra mfgs, Va" 37) 


. पाउाल ydw Bn waT fan fefg Jå gau aa i 


एके WH ge Bd Jan Afs Hefei (मठ drm wie, Vs" 1060; 


. (8) ug fef gay «a3 ws 3e उठ fefn 5H uss I 


Hg भणि Hee «d3 yg mg बीभ HÈ Gas ॥ 
(dig ae W'Ígu, war 1275) 
(m) miS my wat mts afee zu 
(Og aa miT, vst 463) 


. (छि) tats afe mre ggg mas बे॥ निप्र eee भायि dar fon ठे॥2॥ 


feng ठग्जी erate WUE लग STII 
(gd? भगला ५, ag aa wise wise, vst 762) 
(H) OM gm Aba बे atest भेति ठ fama मै ws Sar ea 
(va aQ नाउ afev"m mh 
मा d dde" adag faw wget faw Fr ॥२॥ 
mfu Cure mù fg wù vafa wafa बठेष्टि॥ 
gr verte हमै भठि mfe ey maar fesg arte na 
my fuma शाधि adfe i wed बहि mg ठ fei 
मे विमै efe eur arog wà ve ठ Bfe ngia 
(Ig aa whe. पठि” 349) 
afew afa Weg ufa शाधि nedi fan fafa afs MG eh भतप्ते॥ 
Org WIE 3. VST 1059) 
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Essays on Akal Takht: Tradition, History, and Conceptual 

Appraisals, is a rare collection of theoretical essays on the 

institution of Akal Takht. Serving as a brilliant introduction to Akal 

‘Takin, this book renders a wide range of historical, political, and 

doctrinal insights that have fundamentally influenced Sikh 

semporality. This concise volume offers intellectually stimulating 
rE discourse to trace different currents of political encounters ín Sikh 
. history and conceptuality. Postulating the institutional 
] significance of Akal Takin, the book productively consolidates a 
à rich accoum of temporality. “spirituality relationship, 


Amandeep Singh, the editor of this volume, has sutured a 
profoundis deductive analysis on dynamics of power and politics. 
i Problematizing the authority of single sovereign in long standing 
debates mound secularism and Indian theory of governance, the 
edi offers empirical imesiigation while revisiting the concept of 
dual sovereignty according to Sikh doctrines, He believes that the 
ides A dud sovescignty can potentially emancipate the idea of 
3५. Mi from “sowtine’ politics of Sikhs and enable a next step in the 
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